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Missions of that Church from October 1924 until the present time. 
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His first furlough in America was spent at the Kennedy 
School of Missions in Hertford, where he received the U.A. degree 
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Returning to Egypt i « September 1930 he was located in 
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INTRODUCTION. 

A. A Biographical Sketch of Al-Ghax*all. 

Aba g a mi d Muhammad bin Muhamnad bin Muhammad bin 
A^aad al-Ghaxxall al-^Sal was born in jGb, Persia in the year 
450 A.H. (1058-9 A.D. ) and died in 505/1111. His biography has 

been thoroughly studied and sympathetically written by competent 

a) 

authorities, and an understanding of his life is indispensible 

a) These biographical sources arei D. B. Macdonald, The Life of 
Al-Ghaxiall, Journal of the American Oriental Society, zx, 1899, 
pp« 71-132, and his article in the Encyclopaedia of is lam . ii. 
pp. 146 ff; S. U. Zwemer, A Moslem Seeker after God . Reyell, 

Nen York, 1920; w. R. W. Gardner, Al-Ghaxall , in The Islam Series , 
of the Christian Literature Society for India, fedras, 1919. To 
these should be added two articles by fecdonald in Isis , fey 1936, 
pp. 9-15, and fey 1937, pp. 9-10, which rake another needed clari- 
fication of the misapprehension of some western medieval scholar* 
regarding al-Ghaixali's purpose in his macasid al-falasifah ; also 
a modern Muslim appreciation by S. 1 L Rahman, Al-Ghaxxali , in 
Islamic Culture , July 1927, pp. 406 ff. For readers of Arabic 
mention should be made of the following recent workes Abu Hamid 
al-Ghazxali by Uu^amsad Rida, Cairo 1343/1924; al-akhlaq find ? 



for any adequate understanding of his principles of religious 
psychology as found in this book from his great work, jfryfi* 
r ulum al-dln. Only a brief sumnary of the principal events of 
his life can be given here. 

Al-Chaxrall ' 3 father died when hisTSonr.vho vas.tp 
achieve such fame vas but a small boy. Before his death the 
father gave his two sons into the charge of a gufl friend who 
faithfully cared for them and began their training. Al-Gha«all 
studied in a madrasah in ;Gs, and later in Jtirjan and Nishapur. 

In this last place his teacher vas a famous and devout fufl, Abu; 
l-U&'all 'Abd al-lfelik al-Juwainl, better known as Imam- al-garanain. 
Al-Ghax*alt remained with him as his pupil and probably also hie 
assistant until the death of the Tmam. He was a faithful student 
and acquired a broad knowledge of may branches of learning. By 

al-Ohaxxall , by Zakl Mubarak, Cairo 1343/1924? gafwat ihva' al- 

Ghaxxall i by Mahmud 'All Qira'ah, Cairo 1353/1935. For a list of 

the writings of al-Gha**ali see Sncy. of Islam , op.cit. ; grockle- 

i, 

S£22> i» PP- 421 ff. A Supp./pp. 744 ff • ? also the books mentioned 
above by 2wemer and Muhammad Rida. A list of thirty-eight of his 
best known and most easily obtainable writings is given in the 
appendix of Gardners Al-Qbaiall , pp. 105 ff. 



his diligent application and constant study be probably did a 
lasting injury to his health at this period of his life. 

After the death of the man al-flaramin, ai-Ghasxal2 
vent to the court of the great vixier, Hixaa al-Uulk, where he 
von fane and praise for his learning. He vas later appointed to 
teach in the great school at Baghdad , and there he lectured to 
some three hundred students* and gave legal opinions of great 
iaportance. He preached to large and appreciative crowds in the 
sosque, and he prospered in aatsrial things. 

&it although he vas outwardly successful, he had ne 
peace of heart. He vas experiencing a deep and lasting change in 
his life. In all his study and learning he had not found reality* 
and he vas now plunged into the depths of skepticisn. He sought 
the answer to the doubts of his soul in scholastio theology, in 
the teaching of the Th r llmites who said that one oust follow an 
infallible living teacher* and in the study of philosophy, but 
the result was not satisfying. He turned to the study of §ufi*a, 
and then realised that what he needed vas not so much religious 
instruction as religious experience. He saw that his own life 
vas so full of sham and covetousness that if he continued thus 
he could not possibly find rest or reality. His montal state so 
affected his physical condition that it was impossible for him to 
continue teaching. 

So in the year 488 he suddenly forsook position, wealth* 



and fame and withdrew from the world. T fee brilliant teacher who 
had gloried in worldly’ success and royal favor now turned hie back 
upon it all and became a wandering dervish ascetic. He had been 
given divine grace to renounce all for an experiential knowledge of 
Allah. He lived in retirement in Dams cue, visited Jerusalem and 
Hebron, made the pilgrimage to Mecca and Medina. Fimlly, drawn 
by the tiee of family affection and recognising the propriety of 
such relationships, he returned to Baghdad, this period of re- 
tirement and wandering eae filled with the practice of devotioml 
exercises, and the study and writing of books. Early in this 
period he wrote his masterpiece, ihya* 'ulna al-dln . and he taufeht 
it in Ifemaseus and Baghdad. It is quite possible that he revised 
this work at a later period in his life. 

Al-Gha trail's return to public life came in 499 when he 
was appointed to teach in the school at Rishapur; but only for a 
short time did he remain there* Hs desired the life of retirement 
and meditation on spiritual things, and so removed to hie native 
city of Jfie where he established a $ufl school and khanqah. fliers 
he spent hie time in study and meditation until his end came 
quietly in the year 505/1111. 

From hie own day up to the present time al-Ghazsall has 
held a secure position of leadership in Islam. Vith him the 
religious philosophy and experience of Islam reached its senlth, 
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and the system of ethics which he produced has become the final 
authority for orthodox Islam* His vas a warming and revitalising 
influence upon Islam in his own day v and it has continued to be 
such in a potest way for eight and a quarter centuries, lbs 
vitality of his experience , the breadth of his learnings the high 
plane on which he lived his own transformed life, and fche depth of 
his desire to serve Allah and his fellowmen In complete and self* 
denying devotion made him the man whose influence is considered 
by many to have been second to none among the leaders of Islam v 
save that of Muhammad himself. 

Al-Sayyid al-Murtada al-Zabidi, in his commentary on the 
Iftya* called itbaf al-eadah al-muttaqln , has a lengthy treatise on 
the life and influence of al-Ghassall. In it he shows how many 
Muslim writers have used al- Ghat tail's books and ideas as a basis 
for their own thinking and writing. The faet that new books on 
al- Ghat tall are still being written by modern Muslim writers and 
by Western orientalists is conclusive evidence of his high place 
in the world of Muslim thought. Jabran Khalil Jabran, well-known 
as a writer both in English and Arabic* wrote of al-Ghazxall in 
his book al-bada'l* wa 1 tara'if , Cairo 1923, pp. 116-118, as 
follows t 

"Al-Ghazialt holds a very high place in the minds of 
Western orientalists and scholars. They place him along with 
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Ibn size, and Ibn Rushd in the first rank of oriental philo- 
sophers. The spiritually minded among them consider him to 
represent the noblest and highest thought which has appeared 
in Islam. Strange to say, I saw on the walls of a church in 
Florence, Italy, built in the fifteenth century, a picture 
of al-Ghaxxall among the pictures of other philosophers, 
saints, and theologians whom the leaders of the Church is 
the middle ages considered as the pillars and columns in 
the temple of Absolute Spirit. 

"But stranger than this is the fact that* the people of 
the Vast know more about al-Ghaxxall than do the people of 
the East. They translate his works end invest igate his 
teachings and search out carefully his philosophic contentions 
and mystic aims. But we, who still speak and write Arabic, 
seldom mention al-Gbassa.il or discuss 9s are still 

busied with the shells, as though shells were all that come 
out from the sea of life to the shoree of days and nights. ■ 
Another quotation will be given from a book used in 
Egyptian secondary and teacher training schools in the study of 
the history of Arable literature. It is al-waelj ft 1 *adab al- 
*arabl wa tarlkhihl , by Shaikh Ahmad al-Iskandart and Shaikh 
Uupfafa 'Annanl, Cairo 1925, as follows s 

"There ip a real soul bond between al-Ghassall and St. 



Augustins* They are two similar appearances of one principle* 
in spite of the sectarian and social differences existing 
between their times and environments • This principle is an 
instinctive inclination within the soul which leads its 
possessor on step by step from things seen -sd their external 
appearances to the things of reason* philosophy* and divinity* 
"Al-Ghaxxall separated himself from thcfworld and from 
the luxury and high position which he had in it* and lived 
the lonely solitary life of a mystic* penetrating deeply into 
the search for those fine threads which join the utmost limits 
of science to the beginnings of religion; and searching dili- 
gently for that hidden vessel in which men's perceptions and 
experiences are mingled with their feelings and dreams* 

* Augustine had done this five centuries before him* Who- 
ever reads his book Confessions' will find that he took the 
earth and everything derived therefrom as a ladder on whleh 
to mount up to the eecret thought of the Supreme Being. 

"However I have found al-Ghaxxall to be nearer to the 
real eseenee of things and their secrete than St* Augustine 
ime* perhaps the reason for this lies in the difference be- 
tween tbe Arab and Greek scientific theories which preceded 
his time to which the former fell heir* and the theology 
which occupied the fathers of the Church in the second and 
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third Cooturiaa A.D. » which the latter inherited* By in- 
heritance I mean the thing which ie passed on with the age 
from one mind to another, just as certain physical attain- 
ments are constant in the external appearance of peoples 
from age to age. 

“I found in al-Ghasx&ll that which makes him a golden 
link joining the mystics of India who had preceded him with 
the seekers for the divine who followed him. For in the 
attainments of Buddhist thought there is something akin to 
al-Ghasxall; and likewise in what Spinoxa and William Blake 
have written in sodern times there is something of his feelings* 

"Al-Ghasxall is considered as a supporter of the Ash'&rl 
sect called the people of the Sunnah, and as one of the great- 
est of Shafts imams. Re is reckoned as the host of those who 
spoke on asceticism, being unlike to the gufl sects which 
went beyond the ordinary experience of the human reason. His 
book, ihya* «ulfim al-dln * is one of the finest books on as- 
ceticism, eSfcice, . : and exposition of the wisdom of the 
Qur'an and the Shari* ah. Hie writings on these subjects are 
most eloquent, and his style of writing is aimed at by 
scholars in this field and by other reformers even up to the 
present time." 

As a writer al-Ghasxall was not original in the use of 
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the sate rial which ha incorporated in his many books* This was 
only natural in the light of his experience of study and seareh 
for truth from so nany different sources* He was influenced by 
all the systeas which he studied, and appropriated for bis own 
teaching vh&t he deeaed to be the truth wherever he found it* 

He followed the teaching of the proverb he quoted , (p. 151) f 
"Bat the vegetable wherever it eomee from, and do not ask where 
the garden is*" He took much from his study of the philosophy of 
al-f£rabl and Ibn Slna, especially the latter* He constantly 
quotes from' the qut al-qulub of Abu yfclib al-Uakkl and al-risaleh 

al-gushalriyyah t and he shows the influence of al-(£rith al-lfufcaeibl, 

a) 

Alai lasld al-Bis^aai, al-Shibll, and others whose works he studied* 

In sunning up an article on al-Ghas sail's debt to al- 

b) 

lfubasibl, Dr* Uargaret Smith writes, "These examples • • • • show 
elearly alphas sail's indebtedness to his great predecessor, 
both for the main trend of his ascetical, devotional, and 
mystical teaching and for mny of the Ideas and illustrations 
of which he nmkee use in his rule for the religious life*" * . 
"The foundations of that great system of orthodox Islamic 
mysticism which al-Gbaxsali made it his bus lues e to bring to 
completion, had already been well and truly laid*" 


a) The Confessions of al-Ohassall t Field, London 1909, p* 41* 

b) The Forerunner of al-Gbasall , JRAS > 1936, pp* 65-78* 
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Bat al-Ghfisxali did core than merely cite quotations 
from these sources; he wove thss into a harmonious system based 
upon his own experience of gaining and realizing reality. His 
whole moral philosophy was a synthesis , and a practical expression 
of the golden mean. He took the rigid framework of the scholastic 
theologian and clothed it with the warm personal faith of the 
my site. To the knowledge of the philosopher which ie gained 
through the processes of study , reasoning , and deduction he added, 
the inner knowledge of the gufl who sees with the light of cer- 
tainty, and experiences dirdct revelations and unveilings of the 
Divine Reality. Ha was careful, however, to avoid the extreme 
vagaries of gfifism and especially its tendencies to antinomianism 
and pantheism. He united the best results of philosophic specu- 
lation with orthodox Islam, and, while denying the materialism of 
the philosophers, he nevertheless used their methods to develop 
his own thought, and to refute them where they differed with the 
teachings of orthodox Islam. 

Al-Ghauall was well acquainted with the technical 
language of all of these different groups and used it to express 
his own idoae, but he often quoted it quite loosely. Similar to 
this was his inaccurate use of tradition for which he has been 
srlticlzed by both his friends and his foes. He quoted traditions 
carelessly and often inexactly. But even more serious vas his 



Burltlcal selection of traditions * umxxy of which were ve ry 
poorly attested or even quite unfounded, according to the heat 
authorities. Perhaps the explanation of this strange inexaet- 
nees in such a learned nan lies in the faet that al-Gha*iali, 
with all his learning, was less a theologian, a philosopher, a 
traditionist, or ewen a $fifl mystic, than he was a preacher and 
teacher whose great end and aia was to mows nan's lives and to 
turn their hearts to seek Allah, in his spiritual enthuoiasn to 
gain this end he was often careless in the formulation of the 
statements and quotations which ho used as a means of attaining it 
Al-GhasxalS put great emphasis upon man's need for 
spiritual leaders, and his Ihya' gives the ethical teachings of a 
kindly pastor who cares for his flock. He was considerate and 
humane in his dealings with men in general, and, although reviled 
by others, he was slow to condemn those who disagreed with hia. 
Been when he did condemn the philoeophers his chief concern wap to 
point out the errors of their system of thought and teaching, 
rather than to denounce them persotmlly. 



B. A Sketch of Al-Ghaxxall's Psychology 


Introduction* 

Is taking up a some That systematic study of the psy- 
chology of al-Ghaxxall it Till be observed that many of his ideas 
follow closely those of the philosophers whose heretical doctrines 
he opposed so strongly. But, no natter how much amy be eaid about 
his borrowings from the Greeks and their successors , we must take 
care not to consider him as a mere eclectic philosopher who took 
what he chose from his predecessors, for he was first of all a 
Muslim teacher and preacher. He weighed all of the teachings of 
the philosophers in the balance of the Islamic faith, and incor- 
porated into his system only those principles which measured up 
to that standard. In so far as he did follow the philosophers 
he adapted and modified their teachings so as to make them conform 
to the orthodox Muslim religion. 

Ifce psychology cf al-Ghaxxall was Platonic in many of 
its ideas, but it included much of the Aristotelian development in 
its analysis. Neoplatonic thought which had so strongly influenced 
al-l&rabl and Ibn sina was inevitably present in the thinking of 
al-Ghaxxall also, and it colored many of his philosophical and 
psychological concepts. 

The fact that al-Ghaxxall ubss the term 'heart' 
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instead of soul in the title of this book is an indication of the 

primal position this word had in the vocabulary of Muslim religious 

teachers 9 and also in that of the philosophers. The term was used 

in Islam for the seat of intellectual and emotional life even ae 

it had already been used by Judaism and Christianity. Among the 

Greeks and Romans the heart took the place of the liver as the 

a) 

seat of life y soul f intellect, and emotion. Aristotle gave the 

b) 

heart the place of honor as the seat of the noblest emotions. 

Although al-Ghassali uses the term 'secrets* of the 
heart as a synonym for its 'wonders', it apparently does not con- 
note any special mystical signification, although it has such a 

c ) 

meaning in Juft usage. The heart is the seat of secrets. 

Al-Ghaxzall limits the discussion of the subject largely 
to the field of practical religious philosophy ( *ilm al-mu*amalah ). 
His aim is ethical, and, although he does at times inevitably deal 
with questions of metaphysics, it is nevertheless with ethics that 
he is primarily concerned. He would not go as far as Zeno and 
reduce all virtues to practical wisdom (<6f>0 Y*}#IS), yet that was 


a) Bastings, Ency. of Religion and Ethics , vi. p. 557. 

b) Brett, A History of Psychology , i. p. 106; Ross, Aristotle , 
p. 143 , n. 1. 

c) Diet, of Tech. Terms , p. 653. 


d) Ueberweg, A History of Philosophy , i, p. 200. 



for him the important way of achieving his desired end, - the good 

a) 

life* He agreed with Aristotle that understanding included both 

f ' / b) 

wisdom ( (Totpia . ) and practical sense ( )j but what he 

stressed was th^latter, which they both held to be "practical 

ability 9 under rational direction! in the choice of things good 

o) 

and avoidance of things which are evil for nan*" ibis practical end 
was kept ever in view by al-Ghaxxali as the logical outcome of 
nan's knowledge and experience* 

1* lhe Mature- of the Soul. 

In order to understand clearly al*Ghazxali's concept of 
the nature of the hearty or soul, it is necessary to discuss fdur 
terms which are applied to it. They are* 'heart* ( qalb )i 'spirit* 
(rah); 'soul* (oafs); and • intelligence • ('aql), Each of these 
terms has two meanings y but the second meaning of each term is 
the same as the second meaning of each of the other three terms. 

The term 'heart* means the heart of flesh in the body of 
a man or animaly whether living or dead; but it also means that 
subtile tenuous substance , spiritual in nature y which is the knowing 


a) Mure, Aristotle , p. 129. 


b) Brett, op. cit. i. p. 144. 

c) Ueberweg, op. cit. i. p. 176 
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and perceiving eacenee of smn. There is some connection between 
the physical heart and this spiritual 'heart*, but practical 

wisdom and prophetic precedent do not demnd nor .arrant the ex- 
p la nation of this relationship. 

'Spirit' means that refined mterial substance which is 
produced by the blood in the left cavity of the heart and .hich 
rises up to the brain and passes to all parts of the body through 
the bleed vessels carrying the animal powers of life end sense 
perception. This resembles Aristotle's theory of the TTViU^a. 
as a -sentient organism of a subtle nature spread through the 
body and acting as the universal medium of sensation. ^ 'Spirit' 
also means the above mentioned subtile spiritual substance which 
ia the second meaning of 'heart'. 

The third term is 'soul' (nafs). ^is may mean the 
life-giving soul whose seat is in the heart jurjanl defines 
»fs as -that refined vaporous substance f jawhar ) which bears the 
powers of life, sense perception, and voluntary motion", and says 
that al- Hakim (ihn Sina) called it the animal spirit ( al-ruh 
al-hayawanivyah ) - Al-Gha«ali and othe_- £ufi writers commonly 


a) Ithaf , Til. p. 203; note 20, p. 192. 
h) Brett, i. p. 119. 

c ) gney. of Religion and Sthics . i. p. 679 b. 
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bring the word oaf a, which is the ordinary Arabic equivalent for 

the of Greek philosophy, down to the appetitive soul 

> / 

(errc dUfLta ) in which are united mil , 8 blameworthy qualities* 

This is the ij) 0 f Pauline theology and the nephesh of 

Hebrew. It is not clear from this book of the Ihya* , nor from 

his SilSl a l-quds fl nadarij ma'rifat al-nafs * or al-risalah 

al-ladunniyyah, or kimiya' al-sa'adah . whether or not al-Gha«all 

held that the 'soul' in this sense was material or immaterial in 

its nature. Some hints of a material soul are found, for example 

a) 

in fcfraiyS' al-sa f adah where he speaks of the nafs as the vehicle 

(g“l** b ) of heart, a tern usually applied to the body; and 

b) 

again in al-risa lah al-ladunniyyah where he says that §uf£s call 

the animal spirit ( al-ruh al-hayawani ) a nafs * The clearest hint 

c) 

is perhaps that in miaan where he speaks of the two 

meanings/)f the soul as the animal soul ( al-nafs al-hayawaniyyah ) 

and the human soul ( al-nafs al-insanlyyah ). It is clear that there 

d > 

was in Islam the concept of a material nafs * But al-Ghasrali does 
not stress the nature of this appetitive soul as regards its 


a) Cairo 1343, pp. 8, 10* 

b) Cairo 1343, p. 27. 

c) Cairo 1342, pp. 18, 20. 

d) Uacdonald, The Development of the Idea of Spirit in Islam; 
Jttrjani; Diet, of Tech. Terms, pp. 1396 ff. 
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materiality or immateriality, but rather as regards its character- 
istic of uniting the blameworthy qualities of man. These blame- 
worthy qualities are the animal powers in man which are opposed 

a) 

to his rational powers. it is thus, like Plato's irrational 

soul, made up of anger (ghadab, and appetence (shahwah, 

Ou^Lta 

The second meaning of nafs is that subtile spiritual 

substance which is the real essence of man. 

The fourth term is 'intelligence* or ’reason* ( *aql ). 

This word is commonly used to translate the Greek Vous . *aq! 

is applied to man's knowledge of the true nature of things, and 

also to his power to perceive and know. This latter meaning is 

that same subtile spiritual substance of which Aristotle said, 

h) 

"Reason, more than anything else, is man." 

It is this second meaning, common to all four terms, of 
which al-Ghazxall writes in the volume before us. Thus his con- 
cept of 'heart*, or 'soul', nay be defined as that subtile tenuous 
substance, spiritual in nature, which is the perceiving and knowing 
essence of man, and in reality is man. Its seat is the physical 
heart. It is immaterial and immortal. It is created directly by 


a) me/arij al quds , Cairo 1346/1927, p. 11* 

b) Nicomachean Ethics, 1177 b 26-78 a 7, in Mure, Aristotle , p.165. 
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Allah, capable of knowing Him, and is morally responsible to Him* 
Al-Ghaxzali, following Ibn Sina and other Arab philo- 
sophers, conceived of the human soul as being between the lower 

realm of the animal and the higher realm of the divine, and as 

a ) 

partaking of the characteristics of each of these realms. In the 
elaboration of their doctrine of the soul they combined the ideas 
of Plato and Aristotle, and joined to them additional ideas from 
Neoplatonic sources. Perhaps the most systematic statement of 
the resulting doctrine of the soul is that given by Ibn sina 
which nay be summarized in the following scheme which is adapted 

b) 

from Hastings, gncyclopaedia of Religion and Ethics, ii. pp.274 f, 

(Vegetative Soul 

( 

Soul — (Anim.1 Soul 

( 

(Human (Rational) Soul 


Sach one of these divisions iB furth r subdivided as follows i 

(Powers of nutrition 

( 

Vegetative Soul — — ( 11 ™ growth 

( 

( " " reproduction 


a) Brett, ii. p. 484 Plotinus, Enneads , IH f ii f 8 . 

b) Cf. Brett, ii. pp. 54 ff . ; Islamic Culture , April 1935, pp. 341 ff. 
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(Motive 

(faculties 
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( 

Anlral soul-( 
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( 

(Perceptive 

(faculties 


(Appetitive 

( paver 

( 

( 

( 

(Efficient 
( paver in 


(external 

( 

( 

( 

( 

f 

(internal 


(attractive power 
( (concupiscence) 

( 

(repulsive power 
( (irascibility 
( and passion) 

motor nerves 
and muscles 


(sight 

(hearing 

(smell 

(taste 

(touch 


(common sense 
(formative faculty 
(cogitative " 
(estimative n 
(memory 


(Active Intelligence 
( (practical reason) 

Human or ( 

Rational — ( 

Soul ( 

( 

(Speculative Intelligence 
( (theoretical reason) 

perceives 
ideas \,f 


(material intellect or 
| potentiality of knowledge 

(intellect of possession 
( recognizes axiomatic 
( knowledge 

(perfected intellect 
( lays hold on 
( izrtelligibles 


This system was adopted in large part by al-Ghaxzali» and it formed 
the framework of his intellectual philosophy. 

In analyzing the above scheme ae developed by al-Gha stall 
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in this book we find ideas corresponding closely to the Platonic 

a) 

thought of the rational and irrational souls, the rational soul, 
according to Plato was created by God and placed in the head, bat 
the irrational part was the creation of the demiourgoi. its 

/ 

nobler part is anger, or the spirited, irascible nature (QupoS)t 

and has its seat in the heart or thorax; while the base part which 

is appetence, or the concupiscible nature («770U/4i«), has its 

seat in the abdominal cavity. 

For al-Ghazzali, of course, Allah is the Creator of- all 

that nan is and does, and he follows Aristotle in holding tha*c the 

heart is the seat of the rational soul. But, in spite of these 

differences, the Platonic division is an important part of the 

b) 

thinking of al-Ghazzali. Plato's 'rational soul' is al-Ghazzali's 
'soul* or 'heart' or 'intellect*, depending on the illustrations 
he uses, 'the irrational soul of Plato includes the powers of 
appetence and anger which, for him and for al-Ghazzali too, must 
be held in check by the rational soul or intellect, TThen the in- 
tellect dominates these lower powers justice is established for 
both soul and body, but when the lower powers dominate the intellect 
it becomes their slave, The excellence or virtue of the rational 


a) Brett, i. p, 68; Timaeua 44 E, 69 E, 70 B D 3. Cf. Aristotle, 
De Anima, I f i; III,ix* Plotinus, Enneads , TV, viii, 5-8, 


b) Cf • note 23, p,193. 
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soul is wisdom, that of anger is courage, and that of appetence 

a) 

is temperance. 

■Even more clearly do we see the Aristotelian analysis 

in al-Ghaxxali’s psychology with its vegetative, animal, and hunmn 

b) 

•souls'. Aristotle tried to explain accurately the phenomena of 

c) 

psychic life, approaching it from the side of metaphysics. .All 
known t h i ng s are included in an ascending scale from pure matter 
to pure form. The body alone is matter, and the soul alone is 
form. The sphere of psychology is the relationship of the two 

N >' 

( To 6^ fuJCo/ ). Soul and body must be defined in relation to 
each other. The soul is the true essence of that which we call 
body, and is nan in reality, it is the first actualization 
(entelechy) of the body, and represents & possibility of psychic 
activity. The second entelechy is the actual realisation of this 
possibility. This is illustrated in the eye which has the power 
to see even when that power ie inactive, as in sleep; and the eye 
which is actually seeing. Al-Ghaxzall holds quite a similar 
position, and gives the same illustration of powers potential and 


a) Brett, i. p. 97. 

b) De Anima , H» i; lilt ix; Mure, Aristotle , pp. 95 ff. 
C*f. Plotinus, Snn^ads , III, iv, 2. Note 56, p. 197. 


c) Brett, i. pp. 100 ff 
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actual, 

Man's power of reaction is three-fold t Re absorbs 
nourishment and reproduces , as does the plant. He has sense per- 
ceptions, powers of discrimination, and voluntary movement like 
the a n i ma l. He differs from them both in possessing rational 
power, and is capable of that higher knowledge which includes 
the knowledge of Allah. By virtue of this quality of experiential 
knowledge man occupies a place between the animals and the angels, 

"There are in him the desires of the beast united with a reason 

a ) 

that is godlike." By neglecting the rational soul he can sink 
toward the level of the animal ,and by cultivating it he can strive 
toward the level of the angels. 

2. The Soul's Knowledge and the Means by which it is Acquired. 

According to the Neoplatonic idea of nan, "Knowledge is 
, b) 

always an activity of the soul," Through this activity man gains 

a firm and lasting grasp of reality. Al-Gh&xzall held that man's 

peculiar glory is the aptitude which he has for that highest of 

all kinds of knowledge, the knowledge of Allah. In this knowledge 

is man's joy and happiness. The seat of this knowledge is the 


a) Brett, i. p. 137. 

b) Brett , i. p. 305, 
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heart* which; was created to know Him just as the eye vas created 
to see objective forms. The physical members are used by the 
heart to attain the end of knowledge even as the craftsman uses 
his tool to accomplish his purposes. Man * 3 potential capacity 
for knowledge is practically unlimited, that is, save by infinity 
itself. 

Although knowledge may to a certain degree be the result 
of man's activity, yet it requires a cause outside of nan himself 
to bestow true wisdom. Plato found this outside cause in the world 
of Ideas. Aristotle said that intelligence ( Vol? 5) comes into 

a) 

man "from without as something divine and immortal", intelligence 

is not a mere function of the natural body, "Knowledge seemed to 

the Arab to be an eternal and abiding reality, • . . which for a 

b) 

time reproduced itself in the individual." 

Man is potentially capable of knowledge because of the 

e) 

principle that like can know like. The old Greek idea of man as 

d) 

a microcosm is accepted by al-Ghaz 2 ali, who said, (p. 81), "•••• 
were it not that He has placed an image of the whole world within 


a) tJeberweg, i. p. 168. Cf. Brett, i. pp. 153 f. 

b) Brett, ii. p. 51. 

c) Plato, Timaeue , 37 B Cf Introd. p, 10 (Loeb Classical Library). 


d) See note 127, p. 207 
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your very being you vould have no knowledge of that which is 
apart from yourself." He further develops this idea in kimiya' 

a) “ " JU "~ 

al-sa*adah « "Know that man is an epitomy ( mukhtaaarah ) of the 
world in which there is a trace of every form in the world. For 
these bones are like the mountains, his flesh as the dust, his 
hair as the plants, his head as heaven, his senses as the planets, 
The power in the stomach is like the cook, that in the liver 
like the baker, that in the intestines like the fuller, and that 
which makes milk white and blood red is like the dyer." In nan 
there are many worlds represented, all of which serve him tire- 
lessly although he does not know of them nor give thanks to Him 
who bestowed them upon him* 

Al-Ghaxrall also uses the Pletonic idea of man being 
b) 

the copy of the archetype. He connects this with the yuslim 

e) 

doctrine of the Preserved Tfeblet ( al-lawh al-mahfux ). The 
Archetype of the world was written on the Tablet. The real nature 
of things is made known to man by disclosure to him of what is 
there written through the reflection of these truths in the mirror 
of the heart* 

a) Cairo 1343, p. 19. 

b) Tinaeus , 37 D 5; translation, p. 79* Cf* Plotinus, Enneads , 
III, viii, 10; y, i, 4| VI, vii, 15. 


c) See note 111, p« 205 
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a) 

This introduces us to the example of the mirror which 
is a favorite of al-Ghaxaali's. linn's heart, as a mirror, is 
potentially capable of having reflected in it the real essenco of 
all things, and thus of coming to know them. In this knowledge 
there are three factors* (1) The intellect, or heart, in which 
exists the image of the specific natures of things, is like the 
mirror. (2) The intelligible, cr specific nature of the known 
thing, is like the object reflected in the mirror. (3) The in* 
telligence, or the representation of the known thing in the heart, 
is like the representation of the image in the mirror. 

The reflection of knowledge in the heart may be prevented 
by one or more of five causes* (1) The heart of a youth is in a 
crude unformed condition and is incapable of knowledge, just as a 
crude unpolished piece of metal is incapable of reflecting objects. 

(2) Disobedient acts tarnish and corrode the mirror of the heart 
so that the reflection of reality therein is dimmed cr destroyed. 

(3) Man nay not know Allah because his heart is not turned towards 
His* even as the mirror does not reflect the desired object unless 
it is turned towards: it. (4) Hie heart may be veiled to true know* 
ledge by blindly accepting dogmatic teaching without understanding 
or thought. (5) The heart may not even know in which direction to 


a) Cf. Plotinus, Snneads , I, i« 8 
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turn in order to have reality reflected in it. 

Man can polish and burnish the mirror of his heart by 
means of acts of obedience so that it will reflect the image of 
true reality. He thus gains knowledge by making it possible for 
the image of the archetype to be reflected in his heart. 

The sum-total of man*s knowledge is thus rooted in his 
knowledge of himself. He knows only himself in the proper sense , 
and knows other things only through himself. This is true also 
of man's highest attainment of knowledge, the knowledge of Allah; 
for the quality of the Divine Being is reflected in the human soul. 
"He who knows himself knows his Lord" is the true statement of 
tradition. Every heart is thus a microcosm and a mirror, end 

ft) 

being thus constituted is capable of knowing self and the divine. . 

The heart of man has two kinds of knowledge) intellectual 

b) 

and religious, intellectual knowledge may be the intuitive know- 
ledge of axioms, or acquired knowledge which is the result of study. 
Acquired knowledge may deal with the things of this world, such as 
medicine, geometry, astronomy, and the various professions and 
trades; or it may be concerned with the things of the world to come, 
such as the doctrines of religion. Speculative theologians stress 


a) Cf. development of microcosm and macrocosm in windelband, 

A History of philosophy , trans. by Tufts, New York, 1907, pp. 366 ff. 


b) Cf. tables on p. lxi, 
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this sort of acquired knowledge as being most important. 

Religious knowledge is the knowledge of Allah, His 
attributes, and His acts. It is accepted on authority by the 
common people as dogma in a blind and unreasoning fashion which 
has in it nothing of direct inspiration. To people of deep re- 
ligious experience, however, this knowledge is given directly. 
Saints and mystics receive it through general inspiration f ilham ), 
while it is received by prophets directly from the angel through 
prophetic inspiration ( wahy ). 

Both intellectual and religious knowledge are needed 
and neither one is sufficient without the other. This is true in 
spite of the fact that each tends to exclude the other except in 
the case of unusual men who are both learned and saintly. Intel- 
lectual knowledge may be compared to food, and religious know- 
ledge to medicine. Both are needed for the preservation of health. 

Sven as there are two kinds of knowledge which enter the 
heart, so also the heart has two doors by which this knowledge 

a) 

come 8 into it. There is an outer door to the knowledge of material 
things which is sense perception. The inner door is thBt of dirine 
inspiration and mystical revelation. Here again the principle 
obtains that like knows like, for the senses belong to this present 


a ) Diet, of Tech. Terms , p, 371; Asin, Algaiel , pp. 79 f. 

b) Cf. Plotinus, Bnneads , 7, i, 12; III, viii, 9. 
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world for which they were created, while the heart belongs also 
to the invisible* world of the spirit ( al-malakut 

The external senses of sight, hearing, smell, taste, 
and touch act through the bodily members t the eye, ear, nose, 
tongue, and fingers. Sense perceptions reach the individual by 
means of these external senses, but they are perceived and under* 
stood only by meane of the five inner senses which are (1) common 
sense or sensus communis ( hisB mushtarak ) , (2) retentive imgination, 
(khayal , takhayyul ), (3) reflection (tafakkur), (4) recollection 
(tadhakkur) , and (5) memory ( hifx ). These are internal powers and 
their seats are internal. 

Here al-Ghaxiali follows loosely Ibn Sina's development 

a) 

of Aristotle's views on these inner senses, The common sense is 
that power which receives the impressions which come through the 
different external senses and unites them into a harmonious and 
unified whole. Retentive imagination is that power which takes 
from the common sense the physical sensation and transforms it into 
a psychic possession. This power is located in the front part of 
the brain. Reflection is the pondering, cogitative faculty of the 
heart. Recollection is the power to recall the mental images cf 


a) Cf. Avicenna's Offering to the Prince , Vfen Dyck, Verona 1906, 
pp. 65 ff. and other references in notes 37 & 38, p. 195. 
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past sensations which have been forgotten for a tine, wemory is 
the storehouse for the meanings of sensible objects formerly per- 
ceived. Its seat is in the back part of the brain. 

Ibis list of the internal senses differs from some other 
classifications of them by al-Ghazxall. Five other lists will be 
presented in tabular form. In this book al-Ghazzali deals with 
practical and ethical ends, and perhaps did not feel that it was 
necessary to be scientifically accurate in his statement. It will 
be noted that the classifications given in the first four of the 
books as tabulated below are definite attempts to present the sub- 
ject systematically, it would be of added interest if we could 
know for certain the chronological order of these books. It ap- 
pears to be quite safe to put the maqasid and tahafut first. 

al-'amal is placed third because it seems logically nearer 

to the first two than does ggi'arij al-puds fi madarij ma'rifat 

a) 

al^nafs.falso known as madarij al-salikln l. rte analyses given 
in the aixan and ma f ari,1 are particularly worthy of note as being 
systematic and detailed in form, and as coming from the later 
period of al-Ghazxall *s life. The list from klnjya' al-sa'adah 
is given as an interesting parallel to that in this book of the 
Ihya-* . 


a) Brockelmann, Supplement , i, p. 751. 
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meqasid tahafut 


1. Common sense 
hiss mushtarEk 


2- Retentive 

imagination; 

Conservation 

mutasawirah : 
hafizah 

anterior ventricle 

3. Estimation 

vahmiyyah 

posterior 

ventricle 

4. Compositive animal 
l human imagination 

mutakhayyilah 

mufakkirah 

middle ventricle 

5. Memory 
dhakirah 


common sense; 
imagination 

hiss mushtarak ; 
khayalivveh 

retentive 

imagination 

hafizah 

Estimation 

wahmiyyah 

posterior 

ventricle 

compositive animal 

1 human imagination 

mutakhayyilah 

mufakkirah 

middle ventricle 

memory 

dhakirah 


mizan 

common sense; 
Imagination 

hiss mushtarak ; 
khayaliyyah 

anterior ventricle 
of brain 

retentive 

imagination 

hafizah 

anterior ventricle 

Estimation 

rahmiyyah 

end of middle 
ventricle 

compositive animal 
£ human inmgination 

mutakhayyilah 

mufakkirah 

middle ventricle 

memory 

dhakirEh 


posterior ventricle 


posterior ventricle 


posterior ventricle 
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ma f arij 


kimiya* 


1« Common sense; imagination 

phantasia; tablet 

hiss mushtarak : khaval 

bintasya : lawh 

front of anterior 
ventricle 


2# Retentive imagination estimation 

khayal ; khayaliyyah wahm 
nugawwirah 

beck of anterior 
ventricle 


3, Estimation reflection 

wahmiyyah tafakkur 

whole of brain, but 
especially back of 
middle ventricle 


4. Compositive imagine- recollection 
tion, animal & human 

takhayyul ; mutakhay- tadhakkur 
yilah ; mufakkirah 

front of middle 
ventricle 


5a Memory memory 

hafiaah ; dhakirah hif? 
posterior ventricle 


ihya* , iii. 1. 
common sense 
hiss mushtarak 

retentive imagination 
khayal ; takhayyul 

anterior ventricle 

re fie ction 
tafekkur 

recollection 

tadhakkur 

memory 

hif? 

posterior ventricle 


Another interesting pare lie 1 is found in al-risalah 
a) 

al-ladunniyyah where al-Ghazzali speaks of the soul's activities 
as recollection (tadhakkur), memorizing (tahaffuz), reflection 
(tafakkur), discrimination (tamyiz), and deliberation ( rawiyyah ) . 
But it is evident that this also is not an attenpt at a systematic 
ana. lysis. 

b) 

Al-Ghazzali in his aa/arij gives a suggestion regarding 
the inner senses which enables us to understand more cleerly their 
varying names and functions. Fe says that they include: (1) that 
which perceives but does not conserve; (2) that which conserves 
but does not reason; and (3) that which perceives (understands) 
and deals with perceptions. These three powers in their relation 
to the forms of sense impressions and to their ideal meanings 
place before us the entire range of the internal senses. These 
relationships are shown in the following tables. 


(the form received 
( through sense is 

( impression 
( 111- surah 
That which ( 

perceives — - ( 
al-mudrik ( 

(the ideal meaning is 

(lil-na/na 


common sense 
hiss mushtarak 


the estimative faculty 
wa hin t wahmiyyah 


a) Cairo 1343, p. 27. 

b) Cairo 1346/1927, p. 46. 
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(the form received 
( through sense 
( impression 
( lil-surah 
That which ( 

conserves — — ( 
al-haf iz ( 

(the ideal meaning 
(lil-na r na 


is retentive imagination 
al-khayal ; al-hafiaah 


is memory; recollection 

el-hafizah; al-dhakirah 


(the form received) 
( through sense ) 

( impression j 
( a 1- surah ) 

'that which ( ) 

deals with ( ) 

al-mutgsarrif ( ) 

fq (the ideal meaning) 

( al-ma^na ) 


(of huiB&n 

(intellect 

(mufakkirah 



(of animal 
(powers 

( autakhayyilah 


From this arrangement it is also easy to see how these functions 
are sometimes combined end at other times separated in the different 
classifications, and also how the terms may easily vary in their 
meanings in the different books. 

From the foregoing discussion we eee that al-Ghazzali 
followed the lead of Aristotle, Galen, end the later philosophers 
of the Aristotelian school in his ideas of the body and sense 
perceptions both outer and inner. Tie shall now see that in the 
realm of intuition, mysxic revelation, and ecstasy there is a more 
pronounced Neoplatonic trend in his thought which involves also 

a) 

elements from Eastern sources. 


a) Cf. 3rett, i, pp. 200 ff . ; ii, p. 48 
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burning then to the inner door of the heart we find 
al-Ghazzali's second source of knowledge in divine inspiration 
and mystical revelation. ‘The experience of this sort of knowledge 
is given to only c fjw people, but all men are obligated to believe 
in its reality. It is attested by the Qur>an, by tradition, and 
by many experiences and stories of the saints. Revelation does 
not differ from acquisition as regards the knowledge itself, its 
seat, and its cause, but only in the removal of the veil which 
does not come about by nan's volition. Mystical revelation comes 
to him whose heart is prepared to receive it, either through the 
medium of dream-vision during sleep, or, more rarely, in a vision 

a) 

seen during waking hours. 

In the case of the prophets inspiration ( wahy ) is ac- 
companied by a vision of the angel who imparts the knowledge. 

The inspiration ( Ilham ) of saints differs from it in that there 
is no such vision of the angel which brings the knowledge. Al- 
Ghazzall is not quite consistent in his statements of the part 
which the angel plays in imparting the knowledge given through 
revelation. His position seems to be that general inspiration 
( ilham ) is always the result of angelic activity, even though the 
angel does not appear to tho recipient of the revelation. He 


a) Cf. The Hebrew Tradition, Brett, i. pp. 233 f. 
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goes so far as to say that "our hearts attain knowledge only by 

a) 

means of the angels.'* But in another place he speaks of directly 

given divine knowledge ( f ilm ladu&ni ) apart from the usual means 
a) b) 

from without. In al-risalak al-ladunniyyah he says that *ilm 

ladunni is from the Creator directly with nc mediating agent. 

•Hus inconsistency is probably explained by his ideas about in- 
voluntary suggestions ( khawatir ) which will be dealt with later. 
Th® mediated knowledge corresponds to the suggestion of the angel 
al-khati' 1 * al-malakl ) , while the immediate and direct knowledge 
corresponds to the suggestion of the Lord ( al-khatir al-rabbana ). 

through divine inspiration the true nature of reality 
is revealed to the heart of man. the veils of sense are drawn 
aside by divine power, and man*s heart can perceive, even if it 
is but for a moment, the truth of the Sternal reflected from the 
Preserved Thblet which is in the world of the unseen. At death 
the veils of sense are removed entirely and reality is clearly 
seen by the heart. 

Kan must prepare his heart to receive this gift of 
divine revelation. He can do this by cutting off all earthly ties 
and making the thought of Allah not only supreme in every part of 


a) Translation, p. 72 ft p. 94. 

b) p. 42. 
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his being, but the sole idea which occupies his heart and mind. 

This is done by withdrawing from the world and engaging in the 

devotional exercise of the dhikr in addition to the prescribed 

worship. He keeps on repeating the name of Allah, with his mind 

fixed on Him, until the motion of the tongue ceases and the word 

seems to be flowing over it. He continues until every trace of 

the word and of its form and letters and appearance is effaced 

from his heart and nothing remains save its ideal meaning. All 

dualism is removed. The heart loses all consciousness of anything 

other than Allah, and in its contemplation of Him reaches the 

a) 

highest possible state. LSan is then prepared to receive the gift 
of divine revelation. He has done all that he can do for he has 
reached the state of ecstasy. Allah then bestows such gifts as 
He pleases. 

Such are the two ways that nan receives knowledge end 
the two types of knowledge that he may have. Both intellectual 
and religious knowledge were important to al-Ghazzall. 3oth ac- 
quired and revealed knowledge played a large part in his scheme cf 
life. He himself was a learned man, and he could never cease to 
give learning a place of honor and to account it a factor of great 
importance in human life and experience. But learning had failed 


a) Cf. 3rett, i. p. 310; ii, p. 43; Plotinus ,Snneads, VI » vii, 34. 
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him and had led him into skepticism at the important crisis of his 
life, while in the experience of mystical revelation he had found 
certainty end peace. The two factors are strangely intermingled 
in his writings. At one moment he seems almost to despise the 
common man because he does not have the intellectual power to com- 
prehend knowledge; and at another time we find him bestowing high 
praise upon an almost illiterate saint because of the miraculous 
gifts ( karamat ) and divinely revealed knowledge which hate been 
bestowed upon him. Intellectual knowledge is great, but even it 
must bow before that which is manifestly a divine bestowment. 
this al-Ghazzall knew from experience. 

3. The Relation of Soul to 3ody and of Thought to Act. 

The relation of the soul to the body has already been 

touched upon in the discussion of the nature of the soul. Plato 

said that the soul was imprisoned in the body, while Aristotle 

made it an entelechy or actualization. Both of these ideas find 

a place in al-Ghazzali's thought. But the metaphor which al-Ghazzal! 

a) 

chooses to express this relationship comes from Plato's *Tlmaeu3 > 

where the body is spoken of as the vehicle of the soul. Plato's 
jf. 

word is oX+i/LCL ; al-Ghazzali 's is nrarkab . 
a) 44 2; 69 C. 



For al-Ghazzali, as for rbn Sina, the soul is " a 

separate independent reelity, which is only united to the body 

accidentally, that is to say, without any relation which affects 

a) 

its essence." Both the vegetable and animal powers "are made 

possible by the union of the soul with the body: but if we go 

beyond these we come to other activities which belong to the soul 
a) 

itself." Such soul activity is first of all potential, then 
nascent, then developed. This is illustrated by a youth who is 
at first potentially capable of learning to write. Then he comes 
to know inkstand, pen, and the letters in their separate forms. 

And finally he becomes skilled in writing and composition. 

'The heart is the center for both the psychic and 
physical actions of man and thus in it are to be found the threads 

w 

*hich bind thought to act. The question of moral qualities and 
responsibilities as related to the soul's activity and the result- 
ant physical action will be dealt with in the following section 
of this sketch. The first link in the chain connecting the psychic 
and the physical is the involuntary suggestion ( khatir ) which comes 
to the heart. This is of such importance in al-Ghazzali's scheme 
that it must be examined in some detail. 


a) Brett, ii, p. 57. 

b) Brett, i, pp. 141 f 
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The khatir (plu. khar£tir), (also khatrah , plu. khatarat), 
is an opinion, idea, or object of thought bestirring itself in the 

a ) 

mind. It is the allocution or suggestion which comes to the heart 
of man, with whose coming man himself has nothing to do^ This term 
is used largely in gufl writings, end especially by al-Ghazrali. 

There are various divisions of the khawatir , the most 
common being a four-fold one: (1). The suggestion of the Lord, 

(of the Absolute Reality), ( al-khatir al-rabbanl - al-haooani ). 

It is that which is cast directly into the hearts 0 f mystics who 
dwell, as it were, in His Presence, Nothing can oppose it, but 
the other sorts of khawatir fade away and disappear before it. To 
deny it vexes the soul, it is a warning and a sign for guidance. 

(2) The suggestion of the angel ( al-khatir al-malakl ^ exhorts to 
obedience and good acts, and warns against ects of disobedience 
and things which are disapproved. It blames man for committing 
acts contrary to divine law and for being slow in doing that which 
is in agreement therewith. (3) The suggestion of the self 
fel-fch&tir al-naf9i ) demands the pleasant favors of this swiftly 
passing world, and sets forth its invitations to vanity. It is 
not cut off by the light of the devotional practice of the 


a) Lane, Lexicon , p. 765. 

b) Cf. Jurjani, kitab al-ta'rifst , p. 101, 
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remembrance of Allah but continues to demand its desire, unless 
it comes to enjoy divinely given success ( tawflq ) in which case 
its demands are uprooted, (4) The suggestion of the demon 
( al-khatir al-shaitanl '). This is the suggestion of the enemy 
who summons to acts of disobedience and to things which ere for- 
bidden and disapproved. 

Some say that all khawatir are from the angel, and may 
be approved or disapproved by the individual. An exception to 
this is the suggestion of Absolute Reality with which man never 
disagrees, 3y the light of the Divine Unity (al-tawhid) man re- 
ceives the suggestion of Allah, and by the light of experiential 
knowledge the suggestion of the angel. By the light of faith an 
end is put to the suggestion of the self, and by the light of Islam 
it is restored to obedience. 

All types of suggestions come ultimately from Allah* 
but some come directly, and others indirectly. Those which come 
from Rim directly, and those which come through the angel, are 
good. The commentator on al-rlsalah al-qushairiyyah says that 
the suggestion of the Lord is equivalent to true insight (firasah) 
and is a miraculous gift ( karamah ) . The suggestions which come 
from the self may be either good or evil, although the latter is 
to be expected. The suggestion which comes from the demon is 
always evil. Some have added to the foregoing division the following 
the suggestion of the spirit ( jch£tir al-ruh ) ; the suggestion of 
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the shaikh ( khatir al-shaikh ); the suggestion of the intellect 
( khatir al-*aql ); and the suggestion of certainty ( khatir si" 
ZESiH)* But all of these can be properly placed under the four- 
fold division already given. 

ne correct duferentiation of these suggestions and 
their sources can he made only Then the mirror of the heart is 
carefully cleared of all the fleshly end natural desires by means 
of asceticism, piety, and remembrance? and then the true nature 
of the suggestions will be manifest. He who has not reached this 
stage in the ascetic life should weigh the suggestion in the bal- 
ances of the divine law to determine its nature. If it is an ob- 
ligation or a virtue he should do it; but if it is a thing for- 
bidden or disapproved he should put it away from himself. If it 
is something permitted and rather inclines toward disagreeing with 
the self, then he should dc it; for most of the suggestions of the 
self are base. Some of the demands of the self are its just rights 
to things which are necessary, and these must be satisfied. Other 
demands of the self are for fortune's favors, snd these should be 
denied. He who succeeds in properly recognizing and dealing with 
these suggestions enters into the way of abundant life and mystic 
vision, where the suggestions which seek for fortune's favors pass 


away and trouble nan no more. 
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Sayyid Ifurtada al-Zabidi, the commentator on the Ifrya 7 y 
says thr-t the novice must put away the suggestions of the-seli, 
the angel, and the demon, and give the primary plEce to the sug- 
gestion of the Absolute Reality. Al-Ghazzall makes the suggestion 
of the angel equivalent to general inspiration ( ilham ) , and that 
of the demon the same as evil prompting (wiswas). Sometimes he 
speaks as though there were but this two-fold division, and he 
refers to these two as 'visitations' ( lamina tan ). 

'The sorts of kh&watir found in qut al-culuh by Abu 

J&lib al-Hakki which was one of al-Ghazzali's principal source- 

b) 

books, are found in a list given by Z. They are: (1) General 

inspiration ( ilham) . (2) Evil.: prompting ( wi&was ). (3) Dread 

(4) Intention ( niyyah ). (5) Hope and desire ( Jamal ; 

Jumniyah ). (6) Recollection and reflection ( tadhakkur : tafakkur ). 

(7) Mystic vision ( mushahadah ). (8) Anxious desire ( hang ). 

(9) Seizure of madness ( laaam ). 

Z. mentions the six-fold division, adding intellect (£aol) 

and certainty (yaqin ) to the usual four, but denies that ' the in- 
- c) 

tellect has a khatir. 


a) Hereafter 2. b) Ithaf , vii, p. 266; <jut, i. pp. 187 f. 

c) Sources of above are* Diet, of Tech. Terms , pp. 415-417; Ithaf , 
vii. pp. 199, 249, 266, 301 f . ; sharh al-risalah al-qushairiyyaB , 
Cairo, 1290, ii. p. 96| jami* al-usul , Cairo 1328, p. 100. 
Nicholson, Studies in Islamic Mysticism , p. 212. 
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Hie other states of the heart which lead up to physical 
action are dealt with quite summarily by al-Ghaizali. For Then 
a man once gives heed to the suggestion in his heart the other 
stages follow almost automatically. Thus the suggestion stirs up 
the inherent inclination of the nature ( mayl al-tab * ) to do the 
thing suggested. Inclination of the nature leads to a conviction 
( j/tiqid ) , or a reasoned judgment that the thing v* <j oae . 

This conviction leads to a definite decision ( hannn ) to do it. 
Thereupon the physical members act in obedience to the decision 
and command of the heart, and the act is done. 

Al-Ghaz zall illustrates the various kinds of suggestions 
(khaeatir) by many traditions and stories. All of the different 
stages between suggestion and action are made clear by an illus- 
tration- of which a brief summary is here given. The suggestion 
comes into the mind of a man that there is a wonan behind him in 
the way, and that, if he were to turn around, he would see her. 

Hie inclination of his nature is then to turn and see her. But 
his inhibitions of modesty and fear must first be removed before 
he reaches the stage of conviction that he must turn and look. 

Next he determines and decides finally to look and see her. Hiis 
state of the heart is followed by the act of turning and looking 
unless some new influence is brought to bear upon the man to 


prevent the act. 
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4. Hie Soul's Experience of Good and Evil. 

It has already been stated that al-Ghazzali ’s purpose 
in -the Ihya f is primarily ethical. His aim is the enlightenment 
of the soul in order that it may attain its perfection in the full 
and immediate knowledge of Allah. There are potent forces which 
help man toward that end. But there are also ewil tendencies 
which appeal to his lower mture and constantly drag him down and 
prewent him from reaching the desired goal. The soul is constantly 
swaying backwards and forwards between these forces for good end 

ewil. Sonatinas the good prewails, and again the evil influence 
predominates. 

If we ask about the source of these good and evil influ- 
ences which act upon the soul we find that Allah is the First 
Cause of all. Here al-Ghazzali is the orthodox theologian. 

"There is no doer ( fa'il ) save Allah. Every existing thing, whether 
creature or provision, gift or prohibition, life or death, wealth 

or poverty, or whatever is called by a name, has been created by 
a) 

Allah alone." He creates men and what they do. 

But although Allah is the ultimate cause of all sug- 
gestions and acts, both good and evil, there are also secondary 
causes. Hiese are angels and demons* Here again we see the 
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Neoplatonic influence at work providing a parallel in the realm 

of morals to vhat the Neoplatonic chain does in metaphysics in 

putting the Absolute Cause far away from the individual. There 

a) 

are a great many angels and a corresponding host of demons. Each 
type of good or evil act is the result of the soul's acceptance 
of the suggestion of a particular angel or demon, A number of 
demons are mentioned by name and their specific fields of activity- 
mentioned. Thabr is the demon who stirs up strife and affliction. 
Al-'A f war incites to adultery, and Mi swat to lying. Da sir, stirs 
up trouble between a man and his family. Zalanbur leads to dis- 
honesty in the marketplace. Khingib interrupts a man during the 
ritual prayer, and gjvgfelhan interferes with ceremonial purification. 

In this development we find suggestions of Eastern in- 
fluences, especially Persian and Hebrew, in the angelology and 

b) 

demonology, as well as in the apparent dualism. In certain passages 

al-Ghaxsali seems to say that each individual has a demon and an 

angel which accompany him in life. This suggests the 'daemon* of 

c) 

Socrates and Plutarch. 

The heart has many doors through which the demons enter 


a) Cf. the further development in Ihya* , iv. pp. 104 f. 

b) Cf. Brett, i. ?. 221. 


c) Cf. 3rett, i. pp. 62, 258. 
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in order to lead it astray# All of these ere connected with the 
qualities of the irrational soul, jfian must know these doors which 
ares anger and appetence; envy and greed; overeating; love of 
adornment; striving to gain the favor of men; haste; love of money; 
stinginess; sectarianism; the study of theology by the common 
people; thinking evil of Muslims. 

There is but one door, however, by which the angels may 
gain access to the heart. Al-Ghazzali does not explicitly define 
this door, but it is clear that he is speaking of the rational 
soul as illuminated by inner piety and outer conformity to the 
teachings of the Qur'an and the Sunnah. 

Al-Ghazzali is careful also to show that, although good 
and evil are both inevitably present in man's experience, yet 
every individual is responsible for the development of his char- 
acter. Man must discipline his soul. The book of the Ihya' which 
immediately follows this one deals with the subject of this dis- 
cipline. But in this book we find the subject constantly stressed. 
The rational soul must be made and kept the master , «hxle anger 
and appetence must be kept in the position of servants. The de- 
mands of the appetent and spirited natures must be balanced over 
against each other eo that desire and will may all be harmoniously 

a) 

developed into a complete character. But when man habitually 


a) Cf. Brett's discussion of Aristotle, i. pp. H2 f 
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1 


yields to the demands of his lower nature his intellect becomes 
the slave of his passions, end is entirely occupied with schemes 
to attain the ends of his lower desires. The master has become 

enslaved, and the soul is overcome by confusion, immorality and 
sin. 

The discipline of the soul is accomplished through 
ascetic and devotional practices. This present world and the de- 
sire for the things of the world must be denied, and the entrances 
of Satan may thus be stopped up. There must be complete dependence 
upon Allah and submission to Him. As long as man desires any of 
the things of this. wofld, be it but a stone to use for a pillow, 
just so long will Satan find in his desire a way to approach hiB 
heart and lead it astray, 

Al-Ghazzall uses another figure to express the same idea. 
Satan's food is man's appetence or desire. It therefore becomes 
man's duty to empty his heart of all desire for worldly things, 
and thus remove that upon which Setan feeds. 

The dhikr , or the devotional practice of the remembrance 
of Allah and the repeated mention of His name, is the best way to 
fix the heart's desire upon Him, and so to ward off the attacks 
of Satan. Tradition says that the dhikr causes Satan to slink 
away and hide himself. It is therefore the best means of defense 
against the evil promptings which Satan suggests to the human 



heart. It is conceivable that some of Satan* s evil promptings 
aiy thus be cut off entirely, but for the most part there is no 
complete victory over Satan in this life. Man may triumph over 
him for a moment or for an hour by means of pious practices, but 
he returns to man again and again. Only the prophets, who are 
preserved from sin (ma^sumun), are able to baffle Satan indefi- 
nitely. It is therefore essential that man shall maintain a con- 
stant life-long struggle against Satan, for only thus can he de- 
velop his character as he ought to do. 

In dealing with man's moral responsibility for his own 
good and evil acts, al-Ghazzali lays down one clear rule. iSan Is 
held accountable for his own voluntary choices. He will be judged 
in accordance with the purpose ( qasd ) on which he has fixed his 
heart, his determination ( f axm ) , his intention ( niyyah ), and his 
decision (hamm). flhen two men engage in a sword fight both slayer 
and slain will be condemned to the fire, because each one intended 
to kill the other. 

On the other hand man is not held accountable for the 
involuntary suggestion ( khatir ) which occurs to his mind, nor for 
the inclination of his nature ( mayl- al-t&b f ) , since there is no 
element of volition on his part in either of them. In regard to 
man’s conviction ( i*tiqad ) that he must do a certain thing, al- 
Ghazzali says that this may have been reached involuntarily 
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through circumstances beyond his control , end in such a case the 
nan is not accountable, 3ut vhen the conviction has been reached 
as the result of voluntary deliberation, then he is held morally 
responsible for it. 

Al-Ghaxzali deals with the subject of the soul's destiny 
in a rather disappointing cay. Because of the fact that he was 
able to accept so aany of the positions of the Aristotelian philo- 
sophers and to find a harmony between their teachings and those 
of orthodox Islam, we naturally expect him to say, with Ibn Slna, 

that the rational soul, prepared by the practice of the virtues , 

a) 

attains perfection after death. In fact al-Ghazzalx does raaice 
almost that same statement. But he does it quite incidentally 
when he says that at death the veils of sense are removed, and the 
soul sees clearly and knows fully the true nature of reality. 

But in the closing portion of this book al-Ghazzalx does 
not stress the philosophical position. Indeed he seems almost to 
lose sight of it altogether as he turns to the inflexible fatalism 
of Islam, The general and particular decrees ( oada* wa qadr ) of 
fl Vinh determine inevitably and inexorably the fate of the soul. 
Some hearts are built up by means of piety end purified through 
discipline. Others are burdened by paseion and utterly corrupted 
by foul actions so that they have no place for gocd, The hearts 


a) Hastings , Sncy. of Religion and Hthics , ii. p. 276 a 
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of most men are swaying between the good and the evil, the angel 
and the demon, until the dominant factor obtains the victory. 

But this factor has been caused to predominate by the predestina- 
tion of Allah. Because of the divine decree obedience l.. 
has been made easy for some, end disobedience for others. Allah 
guides aright and leads astray. Some are destined for the Gerden, 
and others for the fire, but He does not care. 

Why did al-Ghaxzali close his book in this stern fashion? 
He was a £ufi saint who had experienced the joys of spiritual 
ecstasy and had seen the wonders of divine revelation. He found 
his own spiritual needs satisfied only in the immediate experience 
of reality. But he was also an orthodox Muslim, and the Ash'arite 
dogmatic theology of Islam was unyielding. It may be that he felt 
it necessary to close on a strictly orthodox note in order to main- 
tain his position in Islam and thus accomplish his purpose in 
harmonizing Jufism and orthodoxy. It may be that he did not fully 
realize the paradox of his own life as a mystic and as an orthodox 
theologian. 

Succeeding generations did see this paradox. Some have 
been logical in their orthodoxy and have scorned hie mysticism. 
Others have been logical in their mysticism, and have gone all the 
way into pantheism. But all, whether friends or foes, have united 
in paying their respects to al-Ghazxali's sincere efforts to guide 
the heart of man into larger and fuller life. 
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C. Texts Used in Translation. 

T^ie translation is made from the text in Ithaf 
al-Sadah al-Huttaqln , which is the commentary on the ihya' 

a) 

by Sayyid Hurt a da al-Zabidi. This commentator is hereafter 
referred to as 2. 

References are also made to other texts, es follows: 

C 1 ) Ihya* ^Ulum al-Din , published by al-galabi, Cairo, 1346, 
which is hereafter referred to as Cairo text, 

(2) The text in the margin of the Ithaf . 

(3) A Ifenuscript in the Princeton University Library, probably 
from the fifteenth century, it is no, 1481, end is described in 
descriptive Catalog of the Garrett Manuscripts Deposited in the 
Princeton University Library , Princeton University Press, 1938, 
p, 448, It is referred to as MS or Princeton MS. 

(4) A recently acquired manuscript called mahajjat al-baida' fl 
ihya* al-lhya* , which is a text with occasional comment. It is 
referred to as Cairo MS. Where both manuscripts agree they are 
indicated by MSS. Cairo MS is dated 1047 A.H. 


a) Brockelmann, i. p.422; ii. pp, 287 f. See also biographical 
note in Calve rley, Worship in Islam, Ifedras, 1925, pp. 38 f. note. 



D. A SUMMARY OF THE TRANSLATION, 


Introduction, 

Man has been given an aptitude for knowing Allah. It 
is this characteristic which gives hia hie position of honor* and 
distinguishes him from all other creatures. This capacity has its 
seat in the heart which alone ean know Allah. The heart is morally 
responsible to Allah, joyfully drawing near to Him if obedient* 
but being punished when neglected or corrupted. He who knows his 
heart knows his Lord. Such knowledge is thus the root of religion* 
and the basis of the mystic way to Allah. 

The secret wonders of the heart will now be explained 
and illustrated so that the dull minds of nen may see something 
of them. 

Chapter One. 

Very few men haws an accurate understanding of the 
terms 'heart'* 'spirit** 'soul', and 'intelligence', so we shall 
make a partial explanation of them. 

The term 'heart' may mean the organ of flesh which is 
in the chest of man and animal both when living and when dead. 

It is the heart which physicians Btudy and treat. Another meaning* 
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which is the one intended in this hook, is that subtile tenuous 
substance, spiritual in nature, which is the knowing and perceiving 
essence of man, and in reality is man* There is a connection be- 
tween the physical and spiritual 'hearts 1 , the explanation of 
which is not demanded by practical religion nor warranted by 
prophetic precedent. 

•Spirit* may mean that refined material substance which 
carries life and sense perception from the heart throughout the 
physical body. ‘flith this 'spirit* doctors deal. The other mean- 
ing of 'spirit* is the subtile tenuous substance mentioned a bore. 

'Soul* is applied, especially by gufis, to the powers 
of anger and appetence in man. A second meaning is that subtile 
tenuous substance which is man in reality. This soul is referred 
to in the Qur’an as 'at rest', 'upbraiding', and 'commanding to 
evil* , depending upon its state in relation to Allah. 

’Intelligence * my be used to mean knowledge; or it may 
be applied to that subtile tenuous substance which perceives and 
knows. 

These four terms then, in addition to denoting the cor- 
poreal heart, the corporeal spirit, the appetexrt soul, and intel- 
ligences, share in a common meaning which is this subtile tenuous 
substance. 
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Chapter Two. 

The heart hae two armies. The one is external, being 
made up of the bodily members which perform their functions at 
the heart's behest. The other is interml, being made up of 
ideas and perceptions. For example, the appetite which is in* 
teraal needs the hand which is external to supply it with food. 

Of these armies there are three classes t The will 
points out the desired ends. Power moves the members to attain 
those ends. Knowledge and perception furnish information 
gathered through the five external eensee of hearing, sight, 
smell, taete, and touch; and the five internal eensee which are 
common sense, imagination, reflection, recollection, and memory. 

The next chapter will cite examples to sake clear the 
meaning of these armies. 

Chapter Three. 

The armies of appetence and anger are sometimes 
obedient to the heart and sometimes rebellious against it. The 
aid of the army of knowledge which is from Allah should be gained 
in order to direct those of appetence and anger which might other* 
wiee join the party of Satan. 

The body is the kingdom of the soul. The intellect is 
the king' 8 wise minister whose adviee should bs followed rather 
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than that of the slave which is appetence. Anger, as chief of 
police, is directed by the minister to discipline this slave. 

Tbe body is like a city Those king is the mind. The 
enemy is anger and appetence, and the defending army of reason 
must strive to protect the city. 

ike intellect is like a horseman vho has gone hunting. 
His horse is appetence and his dog anger. As long as he is the 

master and they are well trained, he succeeds, but other* 
wise he fails. 


Chapter Four. 

Aninals have appetence, anger, and sense perception, 
but man has the special gift of reason by vhieh he can draw near 
to Allah. Knowledge and the will to act upon it are properties 
peculiar to man. 

Reason is potential in youth. Later it is o&de actual 
as sen gains for himself, first, the knowledge of axioms and first 
principles, and afterward, experiential knowledge. Hiis knowledge 
is gained by some through learning and instruction, and by others 
through direct revelation and mystical unveiling. Advancement in 
knowledge is almost ' unlimited J and in it man draws near to Allah. 
The prophet has the highest rank through immediately revealed 
knowledge. Kan can prepare his heart for divine inspiration by 
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purifying it from evil, and in ouch inspiration is his perfection. 

T3ie human soul includes the faculties of the vegetative 
and animal souls, but experiential knowledge gives man a place 
between the animals and the angels. He may sink to the level of 
the one, or strive toward the other. 

Each one of the bodily members and sense perceptions 
may be used by the heart as a help toward Allah, thus man can 
successfully complete his journey through this present world to 
the eternal abode. But if the heart is negligent nan will fail 
to reach Him. 


Chapter Five. 

Within man* s heart there is a mixture of four qualities! 
lordly, demonic, beastly, and brutish. The brutish quality of 
appetence may be likened to a pig, the beastly quality of anger to 
a dog, and the lordly quality of the intellect to a sage. The 
demon urges on both pig and dog to their natural evil desires. 

If the intellect as master sets anger and appetence over 
against each other, justice is established, and lordly and noble 
qualities appear in the heart. But if the intellect fails in this 
it is enslaved to their service. Such servitude causes a destructive 
stain and corrosion to be heaped up upon the heart through the many 
evil qualities which are produced by their domination. 
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Ibe heart is & mirror which is polished by praiseworthy 
action* especially the devotional practice of remembrance , so that 
the divine will is clearly reflected therein; but it is tarnished 
and rusted by blameworthy action so that good is not perceived* 

Chapter Six. 

The heart* or intellect* as the seat of knowledge, is 
like a mirror which reflects the specific natures of things. The 
fora which is reflected corresponds to the intelligible* or the 
thing known, while its actual reflection in the mirror is like 
intelligence. 

Man's heart is of a lordly nature, and it alone of 
Allah's creatures is potentially capable of knowing all realities 
through their reflection in it. Such complete knowledge is pre- 
vented by one or more of the following causes t (1) The heart of 
a youth, for instance* is imperfect like an unfinished metal 
mirror* and so incapable of reflecting reality. (2) Acts of dis- 
obedience so tarnish the heart that the reflection of reality is 
dimmed or destroyed. Acts of obedience correspondingly cleanse 
and polish it. (3) The heart may not be turned toward Allah, ths 
Absolute Reality, but toward some detail of daily living which 
alone is reflected in It. (4) The blind acceptance of dogm acts 
as a veil between the heart and reality. (5) Ignorance of the 
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direction of reality and of the sources of knowledge prevents 
intelligent perception. 

A nan* s eye can see the hack of his neck by the use of 
two mirrors. Similarly the heart can perceive the truth by the 
proper correlation of two items of knowledge from which a third 
is derived as in the syllogism. 

The purpose of obedience is the purification of the 
heart so that it may receive divine illumination. This illumi- 
nation and the corresponding knowledge in the heart has three 
degrees s (1) The faith of those who accept dogma on authority 
is like believing that Z&id is in the house because a trustworthy 
person said so. (2) The faith of the theologians has an element 
of proof , like hearing Zaid's voice from within the house • and so 
believing that he is there. (3) The faith of prophets and saints 
is like the knowledge of one who enters the house and sees Zaid 
face to face. 

Chapter Seven. 

The knowledge of the heart is of two sorts s intellectual 
and religious. These are subdivided according to the following 


tables 
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Intellectual Knowledge 


Intuitive Acquired 


Of this Of the world 

world to come 


Medicine, astronomy, geometry, 
arithmetic, other professions 
and trades 


Religion a Knowledge 
of Allah, His attributes A acts 


Accepted on 
authority 
I 

by 

I 

the common __ 

people \ 

Prophets 

i 

through 

I 

prophetic 

inspiration 


Received 

directly 

\ 

by 

j 

Saints 

i 

through 

l 

general 

inspiration 


It is evident that in the field of intellectual know- 
ledge it is necessary for nan to have the acquired knowledge which 
is gained through insight In order to supplement his natural en- 
dowment of intuitive knowledge* 

Intellectual sciences are like foods. But food alone 
will not give health to the soul, and so religious sciences, which 
are like medicines y are also needed. Some people have thought 
that the two types of knowledge are incompatible and so have for- 
saken religion* There ie, however, an inner hanoony between them. 

It Is very seldom that ine individual can combine a 
thorough understanding of intellectual and religious knowledge in 
his own experience » for the emphasie of the one usually obscures 
the other. So it is not valid" for ami whose knowledge is pre- 
dominantly of the one sort to deny the soundness of another mein’s 
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knowledge which differs in kind. For he who walks the Eastern 
path cannot know wh&t is in the Vest. The prophets, aided by the 
Holy Spirit have both types of knowledge in abundant measure. 

Chapter Eight. 

There are two different ways by which the heart may 
receive such knowledge as lies beyond the reals of the intuitite. 
The learned gain knowledge through mental activity j saints and 
prophets gain it through inspiration. The inspiration of saints 
is of a general sort, while that of the prophets is specific 
prophetic inspiration given through an angel. 

The heart ae a mirror is capable of having true reality 
revealed in it by means of reflection from the preserved Thblst. 

The five aforementioned hindrances are as a veil between the heart 
and the Tablet. The veil nay be drawn aside by man's volition, or 
by direct divine unveiling. Its latter may come in sleep or during 
waking hours. The resulting revelation of knowledge comes ae a 
da* sling flash, or, in rare instances , it may be continuous up to 
a certain point. 

$ufle seek knowledge through inspiration. They say that 
to attain it one must cut off all earthly ties, purify his heart 
of all evil traits, and set hie whole heart upon seeking the 
vision of Allah alone, flhile in a solitary place of devotion the 
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?ufl must concentrate os repeating the same of Allah until only 
the ideal meaning of that name occupies his whole being* It is 
within his power to progress thus far by his own volition, but 
he must then wait for the gift of Allah who reveals what He wills* 
Speculative theologians admit that such revelation is 
possible and that it has been the experience of prophets and 
saints, but they think that it is extremely unlikely for the or- 
dinary seeker to enjoy it. They say that for a man to give up 
his study in the hope of experiencing such a divine revelation is 
like a farmer who gives up tilling the soil to hunt for hidden 
treasure* Such an effort might be successful, but is rerely exper- 
ienced* 


Chapter Nine* 

Two tangible examples are given to illustrate these two 
ways of gaining knowledge* 

1* The heart can gather knowledge through the outer 
door of the sense e even ae a pond my be filled with water from 
streams whose channels are turned into it. It may also gain know- 
ledge from within through the inner door which opens upon the un- 
seen world, even as the water supply of the pond may be secured by 
digging down to the subterranean springs* 

There are four degrees of existence In the world; 
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(1) archetypal existence in the Preserved Tablet; (2) real ex- 
istence; (3) the existence of the fora-vitfain the imgination; 

(4) the existence of the form within the heart. 

Ifen is a microcosm and is capable therefore of under- 
standing the mcroeosm. There is a difference between the know- 
ledge of the philosophers and the learned and that of saints and 
prophets, for the former gain it through the outer door, but the 
latter through the inner door. 

2. One side of a portico was once decorated by 
Byiantine workmen, and the other side, which was concealed by a 
veil, was decorated by Chinese. The Bysantines used all sorts of 
paints and colors in their artistry, while the Chinese merely 
polished their side until it was a perfect mirror in which the 
handiwork of the Bysantines was reflected with added brilliance. 
The learned, with their use of external means, are like the Bysan- 
tines, while the mystics are like the Chinese. 

■fte heart and its mystical knowledge are both immortal. 
This knowledge aids it in its journey toward Allah. He who has 
a large endowment of it is rich in this world and in the next, 
even though he may be Ignorant of philosophical speculations and 
theories. 


Chapter Tfcn. 


*!he experiential knowledge of the mystics is given only 



to a fev, but the faet of such knowledge must he bellowed by all* 
It is directly glwen diwine knowledges and it is made known 
through inspiration to those who by doctrinal and ascetic prac- 
tices hawe prepared their hearts to receive it. 

Witness to such knowledge is borne byi (1) The Qur'an; 
for example * "But those who strive for us we will surely guide 
into our way " (29*69). (2) Tradition; for example, "Beware of 

the natural insight (physiognomy) of the believer, for he sees 
with the light of Allah." (3) The experience of Companions, 
Followers, and those who succeeded them, as shown in many tales 
of miraculous gifts, mental telepathy, seeing al-Khidr, hearing 
the voice of an unseen bodiless speaker, etc. 

The experience of true dream-vision, in sleep or while 
awake, is indubitable. So also is the fact that Muhammad was 
able to predict future events unknown to others. Such knowledge 
is possible for other prophets and saints. 

Chapter Eleven. 

The heart is constantly influenced by the senses, both 
external and internal, and tempted through them. Thus its state 
is always changing from one moment to another. Involuntary sug- 
gestions are the most important of theee influences- They stir 
up desire which leads first to resolution, then to intention, and 


then to the overt act 
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There are two classes of involuntary suggestions! (1) 
Inspiration from the angel which leads to good; (2) evil prompt* 
ing from the demon which leads to evil. The heart is prepared by 
divine succor to receive the formen and by desertion to accept 
the latter. 

The heart is between the angel and the demon , and Allah 
causes both of then to influence it. To follow desire is to give 
the demon his opportunity; but to strive against it is to strengthen 
the angel's influence. The heart is thus the scene of attack and 
counter-attack on the part of the two powers. 

Evil prompting is removed by the remembrance of Allah, 
lfen should not speculate about Satan's nature » but rather strive 
to mrd off his attacks. Especially is this true when Satan 
portrays evil in the form of good, as whsu he exhorts a person to 
preach for men's guidance, only that he may thereby stir up pride 
in the heart of the preacher. 

It ie obligatory , . for every person, to learn the ways 
by which Satan deceives, the pious can find the safe path by a 
life of self-control, careful self-denial, and the study of ths 
Qur'an and the Sunnah. 

Chapter Twelve. 

It is man's duty to keep the fortress of his heart 
secure, and so he must know the ways by which Satan would enter 
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it. The noet important of these ways are the following* (1) Apgar 
and appetence; for when these dominate man, his intellect cannot 
oope with Satan's attacks. (2) Bnvy and greed which sake the heart 
blind and deaf to the truth. (3) Satiety of food which n&kes 
prayer a harden. (4) Lowe of adornment in apparel , furnishings, 
and house; this alone is sufficient to preoccupy a nan throughout 
his whole life. (5) Covetous desire towards men and striving to 
gain their favors. (6) Haste, which is from Satan; and forsaking 
Allah's gift of leisurely action. (7) Dirhems and dinars which 
only call for more constantly and lead away from Allah. (8) 
Stinginess and the fear of poverty which prevent almsgiving. 

(9) Sectarian and partisan prejudices which lead to strife and 
division, and make men blind to the moral life and the religious 
practice of those leaders whom they profess to follow. (10) In- 
citing the conmon people to the study of theology which is beyond 
their intelligence, and which leads them to innovation or unbelief. 
(11) Thinking evil of Uuslime, which leads to false accusations 
against which all should be on guard. 

Satan's attacks can be warded off if these entrances 
are blocked up by purifying the heart. When this is done he still 
passes through the heart, but does not find opportunity to share 
in its life. The remembrance of Allah is like medicine for the 
sick heart; and a life of piety is like abstinence which gives the 
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medicine effective opportunity tG do its work. 

•fte ritual prayer is the highest point of worshipped 
Satan’s evil promptings are strongest at the time of prayer. 

Ihan one gives heed to demonic suggestions prayer is of no avail* 

There are great numbers of demons, and each one of them 
summons to a specific type of evil. Similarly there are hosts of 
asgela, and each one has his ow n specific good vork to do. 

For the most part the spirit-being , whether angel or 
demon, appears to mystics by unveiling to them an image of his 
being, rather than his true form. The demon thus appears as a 
dog, a frog, a pig, etc.. The angel appears as a beautiful form, 
even as Jitril need to appear to lfuhammad in the likeness of the 
well-favored Dihyah. On rare occasions, however, the mystic doss 
eee these beings in their true forms. 

Chapter Thirteen. 

It is not easy to know to what extent mu is held 
accountable for the heart's experiences of evil suggestions, 
decisions, thoughts, and purposes. There are Qur'anic texts and 
also traditions which appear to affirm accountability, and others 
which seem to deny it. Hers the matter of intention plays an im- 
portant part. 

The stages between thought and act are foun (1) the 
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involuntary suggestion; (2) the inclination of the nature; (3) 
a reasoned judgment, or conviction; (4) .etermination. 

Ifen is held accountable only for voluntary thoughts, 
intentions and acts* Thus the first two of the above-named classes 
involve no moral responsibility. Tradition says, "l!y people are 
pardoned the suggestions of the self.® if conviction is brought 
about by compulsion, man is not accountable; but if voluntary, he 
is accountable. Man is always held accountable for his decision 
to evil, unless, after making it, he, through fear of Allah, gives 
it up again* Such change of decision would be accounted to him 
as a good deed. "People will be judged according to their Intentions 
alone", as tradition asserts. If two Muslims fight, both slayer and 
slain will be in the fire, because each one desired and intended 
to kill the other. 

Allah could hold man responsible for involuntary thoughts, 
but has given the assurance that He "will not require of the soul 
save its capacity " (2t286). 

Chapter Fourteen. 

Can the evil promptings of Satan be cut off entirely 
by devotional exercises? The reply depends upon the nature of the 
evil suggestion. Die sort which is clothed with a degree of truth, 
such as the suggestion of pride in man* 8 service of Allah, can be 



cut off by the mystic when he remembers that his bodily members 
and their acts are Allah's creation, and therefore no reason for 
pride. 

The suggestion that stirs up appetence does not entirely 
cease, but it is effectively warded off by remembrance when the 
latter is the heart's chief concern. 

Another type is an involuntary thought or recollection, 
such as thinking of some other subject during the time of prayer. 
This may be warded off momentarily, but it returns at once. It: is 
conceivable that it might be kept off for some little time, as is 
suggested in the tradition, "Whoever prays a two-cycle prayer, 
without experiencing any suggestions of the self about this present 
world during the prayer, will have all his former sins forgiven." 

Salvation from Satan for a moment or for an hour is 
possible, but not for a lifetime. Sven yuhammad did not escape 
Satan '8 evil suggestions, but was distracted during prayer by his 
gold ring and embroidered garment which reminded him of the attract- 
ive things of this present world. 

Chapter Fifteen. 

The heart of man is quick to change, being susceptible 
to the different influences which are constantly brought to bear 
upon it. These entice it to all sorts of good and evil. It is 
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always turning about like a sparrow; boiling up like the contents 
of a cooking-pot; and being blown about like a feather in the 
desert. 

One type of heart is built up by* piety, purified by dis- 
cipline, and thus cleared of all evil characteristics and fixed on 
good, it is constantly aided by angels, and Satan tries in vain 
to deceive it. It is filled with saving qualities and has found 
rest. 

Another sort of heart is that which is burdened by pas- 
.ion, corrupted by foul actions, and stained by evil characteristics. 
Demons work their aril will therein, but angels are barred from it. 
Some hearts are in this state, cbeing -fixed on evil in all their 
desiresi others in specific desires only, as for instance, lows of 
money, or uncontrollable anger. 

The third sort of heart, which is that of most men, is 
constantly swaying between the suggestion of the angel and that of 
the demon, between intellect and passion. Such hearts Join, now 
to the one party, and again to the other, until finally their state 
is determined by the characteristics, which, in accord with Allah's 
predetermined decree, are predominant in them. Allah guides 
aright and leads astray. He has destined some for the Garden, and 
others for the Sire. He is King of all, and none may question Him 


about what He does. 
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INTRODUCTION. 

In the same of Allah the lierciful, the Compassionate* 

2 

Praise belongs to Allah whose majesty doth perplex the hearts 

3 

and thoughts of those who seek in wain to comprehend it; whose 
shining light at its beginning is such as to bewilder eye and 
sight; who is acquainted with all hidden secrets; who knoweth 
all that conscience doth conceal; who hath no need of counselor 
or helper in ruling of His kingdom; the Overturner of hearts 
and the Forgiver of offenses; the Concealer of faults; the 
Deliverer from anxieties. And may blessing and peace rest 
in abundance upon the chief of the messengers} the uniter of 
the exterminator of heretics, and upon his descend* 
ants, good end pure. 

Hie honor and excellence of man in which he surpas* 
ses all other sorts of creatures is his aptitude for knowing 
Allah, whose is the praise. This knowledge is man’s beauty 
and perfection and glory in the present world, and his provi- 
sion and store for the world to come. He is prepared for this 
knowledge only through his heart, and not by means of any of 
bis members. For it is the heart which knows Allah, and works 
for Allah, and strives toward Allah, and draws near to Him, 
and reveals that which is in the presence of Allah* Ihe mem- 



bers of the body, on the other hand, are merely followers, 
slaves, and instruments which the heart uses and employs aB 
the king usee his slave, as the shepherd makes use of his 
flock, or as the er&ftsman uses his tool* 

For it ia the heart which is accepted with Allah 
when it is free from all save Him, but veiled from Allah when 
it be come e wholly occupied with anything other than Him* It 
is the heart upon which claims are made, with which conversa- 
tions are carried on, and with which remonstrance is nade, and 
which is punished* It ssjoices in nearness to Allah and pros- 
pers if kept true, and is undone and miserable if debased and 
# 

corrupted. it is that which in reality is obedient to Allah, 
and the acts of devotion which are manifest in the members of 
the body are but its light/ It ie that also which is dis- 
obedient and rebellious against Allah, and the acts of turpi- 
tude which course through the members are but its effects* 

By its darkening and its enlightening there appear the good 

and evil qualities of its external appearance, since "every 
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vessel drips that which it contains*" The heart is that which, 
if a man knows *t ; he knows himself, and if he knows himself he 


# Cf* Qur'an, 91i9-10* 

§# Following Cairo and ICS texts* 
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knows his Lord. It is that which, if a nan knows it not, ho 
knows not himself, and if he knows not himself ho knows not his 
Lord. He who knows not his own heart is still more ignorant of 
everything else, since the majority of mnkind know not their 
own hearts and their own so Ires, for intervention has been made 
between them and their own selves. For "Allah interveneth be- 
tween a man and his own heart" (8*24). His intervention con- 
sists in preventing man from observing it (i.e. his heart), 
and watching over it, and becoming acquainted with its quali- 
ties, and perceiving how it is turned between two of the fing- 
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ers of the Merciful§ and how at one time it lusts for the low- 
est of the low and is brought down to the plane of the demons; 
and at another time, it mounts up to the highest of the high, 

and advances to the world of the angels who are drawn near to 
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Allah (al-mala'ikah al-muqarrabun). He who knows nut his 
heart to watch over it and be mindful of it, and to observe 

what shines on it and in it of the treasures of the unseen 
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world of spirits (al-malakut), he is one of those of whom Allah 

p 

has said, "they forget Allah, so He hath therefore caused them 
to forget themselves. "hey are the evil doers" (59|19). flroe 
the knowledge of the heart and of the real nature of its qual- 


# Following Cairo and MS texts 



ities is the root of religion and the foundation of the mystic 
traveler's way* 

9 

Since we hare completed the first part of this book 
which deals with those acts of worship and customs which are 

carried on by the external bodily members, which is external 

a 

j 

knowledge, and since we have promised to explain in the sec- 
ond part those destroying and saving qualities which come upon 
the heart, which is inner knowledge, we must preface this part 
with two books# One book will deal with the explanation of 
the heart's qualities and characteristics, and the second with 

the manner of disciplining the heart and improving its char- 
10 

acteristics# After that we will launch forth into a detailed 
discussion of the things which destroy and save# So we shall 
now mention that which can be most readily understood of the 
exposition of the wonders of the heart by meane of examples# 
Most intelligences are too dull to comprehend a plain state- 
ment of its renders, and of its secrets which pertain to the 
realm of the unseen world of spirits# 


# S*» IhyaJ t«rt in Ithaf al-Sadah, Tol.i, p. 63. 



CHAPTER ONE- 


An Exposition of the Meaning of 'Soul*, 'Spirit'. 'Heart', 
and 'Intelligence', and of the purport of these Names* 

Know that these are four names which are used in 
these chapters* But few of the leading savants have a compre- 
hensive knowledge of these names and their different meanings, 
and of the definitions of the things named. Most of the mis- 
takes regarding them originate in ignorance of the meaning of 
these names, and of the way in which they are applied to dif- 
ferent objects* We will explain as much of the meaning of 
these name 8 as pertains to our purpose* 

One of these is the term 'heart' (qalb), and it is 
used with two meanings* One of them is the cone-shaped organ 
of flesh which is located at th* left side of the chest* It 
is flesh of a particular sort within which there is a cavity, 
and in this cavity there is black blood which is the source 
(nanba') and seat (ma'dan) of the spirit (ruh). We do not now 
propose to explain its shape nor its mode of operation since 

religious ends have no connection therewith, but only the aim 
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of physicians* Animals and even the dead have this heart of 
flesh, whenever ve use the term 'heart' in thie book, we do 
not mean this sort of heart, for it is but 


an impotent bit of 



flesh, belonging to the visible material world (*alam al-mulk 
wal-shahadah) , and is perceived by the sense of eighty by ani- 
mals as veil as by mankind* 

Hie second meaning of the 'heart* is a subtile ten- 

13 

uous substance of an ethereal spiritual sort (latlfah rabba- 
niyah ruhaniyah), which is connected with the physical heart* 
This subtile tenuous substance is the real essence of man* 

The heart is the part of man which perceives and knows and ex- 
periences; it is addressed and held responsible and rebuked t 
and it has some connection with the physical heart* The ma- 
jority of men have been mentally bewildered when they tried to 
perceive the nature of this connection* Its connection there- 
with resembles the connection of accidents with substances , of 
qualities with the things they qualify, of the user of a tool 
with the tool, or of that which occupies a place with the place* 
we will guard against trying to explain this for two reasons i 

firstly, because it deals with mystical sciences ( ( ulum a 1-mu - 
14 

kashafah), and our aim in this book includes only the science 
of practical religion ( f ilm al mu*amalah)j and secondly, be- 
cause to ascertain it calls for a disclosing of the secret of 
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the spirit (ruh), concerning which the Apostle of Allah, on 

16 

whom be the blessings and peace of Allah, did not speak, and 

17 

therefore no one else should speak* Our aim then is thisi 



whenever ve use the term 'heart* (qalb) in this book «e mean by 

it this subtile tenuous substance. And what we propose is to 

1 £ 

mention its characteristics (amf) and states (ahwal), not its 

19 

real nature (haqlqah) in itself, for the science of practical 
religion does not require the mention of its real nature- 

Tlie second term is the 'spirit* (ruh), and it is also 
used with two meanings relevant to our purpose. One of these 
is a subtile body whose source is the cavity of the physical 

heart, and which spreads by means of the pulsative arteries to 
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all the other parts of the body, its circulation in the body 
and the overflowing from it of the light of life, sense percep- 
tion, sight, hearing, and smelling to the members of the body 
resemble the flood of light from a lamp which is moved about 
throughout a house. Whenever the lamp is brought to any part 
of the house it is lighted by it. Life is like the light which 
falls upon the walls; the spirit is like the lamp; the circu- 
lation of the spirit and its movement within correspond to the 
movement of the lamp throughout the house by the moving of him 
vho moves it. Whenever physicians use the term 'spirit' they 
have in mind this meaning, which is a subtile vapour produced 
by the heat of the heart* It is not our purpose to explain 
this ueage of the term eince its connections are within the 
scope of physicians who treat the body* The purpose of physi- 



clans of religion who treat the heart that it nay be led near 
to the Lord of the worlds, has no connection at all with the 
explanation of this ’spirit* . 

The second meaning is that subtile tennous substance 
in man which knows and perceives, which we have already explain- 
ed in one of the meanings of the 'heart'. It is the meaning 
intended by Allah in His statement, -ihey will ask thee of the 
spirit. Sayj 'the spirit is my Lord's affair (17 t 87). It 
is a strange and lordly affair, the real and ultimate nature 
cf which most intelligences («uq3l) and understandings (afham) 
are unable to grasp. 
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The third term --'soul' (nafs) partakes of many 
meanings, two of which pertain to our purpose. By one is de- 
noted that meaning which includes both the faculty of anger 
(ghajab) and of appetence (shahwah) in man, which we will ex- 
plain later. This meaning predominates among Sufis, for they 
«ean by the '.oul' that principle 'in man which includes hie 
blameworthy qualities (;ifat madhausah). So they say, "The soul 
"net be striven against and broken." Tils is alluded to by the 

Prophet in his statement, "Thy soul which is between thy two 
sides is thy worst enemy?" 

The second meaning is that subtile tenuous substance 
which we have mentioned, which is 


nan in reality. It ie the 



soul of man and his essence* But It is described by different 
descriptive s according as Its states differ* When It is at 
rest under His command, and agitation has left It on account of 
its opposition to the fleshly appetites, it is called 'the soul 
at rest' (al-nafs al-Enrfna'innah). Of such a soul did Allah 
say, "Oh, thou soul which art at rest, return to thy Lord* 
pleased, and pleasing Him" (89i27-28)* Tfce soul according to 
the first definition, cannot be conceived of as returning to 
Allah for it is far removed from Allah and belongs to the 
party of Satan* But when the soul is not completely at rest, 
but is striving to drive off and oppose the appetent soul, it 
is called 'the upbraiding soul' (al-nafs al-lawwamah), for it 
upbraids its possessor whenever he falls short in the worship 
of his Uaster* Allah said, "I swear by the upbraiding soul" 
(75:2)* But if the soul leaves off its opposition and becomes 
submissive and obedient to the demands of the fleshly appeti- 
tes and the invitations of Satan, it is called 'the soul that 

# 

commands to evil* (al-nafs al-ammarah bil-eu')* Allah said., 
"And I do not acquit myself, for verily the soul commands to 
evil" (12i53)* Yet it may sometimes be said, "By the 'soul 


# Cairo text Inserts, "relatin| the words of Joseph or the 
wife of the prince, * . 


it 



that commands to evil', is meant the soul according to tho 
first definition, " for that 'soul* is most blameworthy. But 
the soul according to the second definition is praiseworthy! 

for It is man* 8 very self, or his essence and real nature, 
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which knows Allah and all other knowable things. 
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The fourth term, which is intelligence (*aql), also 

partakes of various meanings which we have mentioned in the 
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Book of Knowledge* Of these two pertain to our purpose. 'In- 
telligence* may be used with the force of knowledge ( r ilm) of 
the real tat a re of things, and is thus an expression for the 
quality of knowledge whose seat is the heart. Secondly, 'in- 
telligence* may be used to denote that which perceives know- 
ledge, or the heart in the sense of the subtile tenuous sub- 
stance. And we know that every knower has within himself an 
entity (wujud) which is a self-existing principle (asl qa'im 
bi-nafaihi), and knowledge is a quality (slfah) residing in 
it, and the quality Is other than the thing qualified. So 
'intelligence' may be used as meaning the quality of the know- 
er, and it may be used to mean the seat of perception, the mind 
which perceives* The latter meaning is that referred to in 

the Prophet's saying, "The first thing Allah created was intel- 
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ligence. " For knowledge is an accident which cannot be concei- 
ved as the first created thing) indeed its seat must needs have 



been created before it or along with it f and because one can- 
not converse with it (i.e. knowledge 'ilm). Tradition also re- 
lates that He said to intelligence, "Draw near", and it drew 
near. Then He said, -Retreat" , and it retreated. 

So it is now made clear to you that there exist the 
following meanings of these namest the corporeal heart, the 
corporeal spirit, the appetent soul, and intelligences. These 
are four meanings which are denoted by four terms. There is 
also a fifth meaning which is that subtile tenuous substance 
in man which knows and perceives, and all four of these names 
are successively applied to it. There are then five meanings 
and four terms, and each term is used with two meanings. 

Most of the learned ('ulama') are confused in dis- 
tinguishing between these terms, and in regard to their suc- 
cessive use. So you find them talking about involuntary eug- 
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ge at ions (kh&watir) , and saying, "This is the suggestion of 
the intelligence, this is the suggestion of the spirit, this 
is the suggestion of the heart, and this is the suggestion of 
the soul", and the observer does not understand the distinct- 
ion in the meanings of these names. So for the sake of un- 
covering this matter we have put here at the beginning an ex- 
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pie. nation of thaee mnt- Wherever tha expression 'heart 'oc* 
eura in the Qur'an and in tha Sunns* ita intended neaning ie 
that in man which diacarna and cornea to know the real nature 
of things. This aey he alluded to by metonyny as the heart 
•hich is in the breast, beeauaa between that subtile tenuous 
substance and the physical heart there is a special connection!. 
For although this subtile tenuous substance is connected with 
and used by the rest of the body as well, yet this connection 
is by oeans of the heart, so therefore its prinary connection 
is with the heart* it is as though the heart were its seat, 
its kingdom, its vorld, and its mount* Therefore Sahl al-Tus- 
tarl has likened the heart to the throne and the breast to the 
seat. He said, "The heart is the throne ('arsh) and the breast 
is the seat (kursl)." But it oust not be supposed that he 
meant that it is the throns of Allah and His seat, for that is 
impossible* But he meant that the heart is its(i*e. the sub- 
tile tenuous substance's) kingdom and the primary channel for 
its planning and actirity. These then (i.e. the physical heart 
and the breast) stand in the same relationship to the heart 

(the subtile tenuous substance) as do the throne and seat to 
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Allah. This metaphor is appropriate only in certain respects. 
The explanation of this is not rital to our purpose and so let 
ue pass it by. 



CHAPTER TWO 


An Exposition of the Armies of the Heart* 

Allah has said, "And none knoweth the armies of thy 

Lord save Himself" (74i34)« For in hearts and spirits and in 
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other worlds Allah has "armies levied" , whose nature and the 
details of whose number none knows save He. we will now refer 
to some of the armies of the heart such as pertain to our 
purpose. 

The heart has two armiest an army seen with the eyes, 
and an army seen only by insight* The heart is as king, and 
the armies are as servants and helpers, and this is the mean- 
ing of 'army' (jund). Now its army which is visible to the 
eye includes the hand, the foot, the eye, the ear, the tongue, 
and the rest of the members both outer and inner * Hhese all 
serve the heart and are in subjection thereto, and it has the 
disposition of them, and repels for them, 'ftey were created 
with an inherent disposition to obey it, and cannot disobey it 
nor rebel against it. For if it orders the eye to be opened, 
it is opened; if it orders the foot to move, it moves; if it 
orders the tongue to speak and is fully dote rained in the mat- 
ter, it speaks; and so also for the rest of the members* The 
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subjection of the members and the senses to the heart resembles , 
from one point of view, the subjection of the angels to Allah; 
for they were created with an inherent disposition to obedience , 
and they cannot disobey Him. "They disobey not Allah in what He 
bids them, but they do what they are bidden" (66*6). There is 
however this one difference that the angels know their own obe- 
dience and conformity, whereas the eyelids obey the heart in 
opening and closing because they are in subjection to it, and 
they have no knowledge of themselves nor of their obedience to 
the heart* 

The heart needs these armies because of its need for 
a vehicle, and for provision : fbr.:that journey for which it was 
created, the journey to Allah, and for passing through its 
stages (manaxil) until He is met face to face. For this cause 
were hearts created as Allah has said, "I have not created the 
jinn and mankind save that they may worship me" (51iS6). The 
vehicle of the heart is the body alone; its provision is know*- 
ledge alone; and the means of attaining the provision for the 
journey and supplying one’s self therewith lie only in right- 
eous acts* 

It is impossible for the creature to reach Allah 

except by dwelling in the body and passing through this pre- 
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sent world (al-dunya), for the nearest stage must be passed 



through in order that the most distant stage nay be attained* 

This present world is the seed-bed (maxra'ah) of the world to 
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come (al-'akhirah), and it is one of the stages of right 
guidance (huda). It is called Nearer* (dunya) only because it 
is the nearer of the two abodes* The heart must therefore get 
its supply of provision from this world. The body is its ve- 
hicle by which it comes into contact with this world. Thus the 
body needs to be cared for and preserved, and it is preserved 
only by procuring for it such food and other things as are 
suitable for it, and by warding off from it the causes of des- 
truction which are repugnant to it and destroy it* 

The heart thus needs two armies in order to procure 
foods an internal army which is the appetite, and an external 
which is the hand and the members which procure food. So the 
needed appetites are created in the heart, and the members of 
the body are created which are the instruments of the appe- 
tites* 

Likewise the heart needs two armies to drive off the 
things which destroys an internal army of anger (ghag&b) by 
which it drives off things which destroy and takes revenge upon 
its enemies, and an external which is the hand and the foot by 
which it carries out the dictates of anger* This is completed 
by means of things outside of the body, such as weapons, etc* 



Then, too, the appetite for food and the means of 
securing it are of no profit to him who needs food as long as 
he has no knowledge of food* So in order to gain this know- 
ledge the heart needs two armies i an internal army, which is 
the perception of sight, taste, smelling, hearing, and touch; 
and an external, vhich is the eye, ear, nose, etc* A detail- 
ed account of the need for these and the wisdom in them would 

be very long, and many volumes would not contain it* Vs haws 
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referred to a small portion of it in the Book of Thanksgiving, 

and this will suffice* 

All the armies of the heart are limited to three 
classes* One class incites and instigates either to the ob- 
taining of that which is profitable and suitable, as, for ex- 
ample, appetence (shabwah); or to the warding off of that 
which is harmful and destructive, as, for example, anger 
(ghadab)* This impulse may be called the will (iradah)* The 
second class is that which moves the members to the attain- 
ment of these desired ends, and it is calls 4 power (qudrah)* 
These are armies which are diffused throughout the rest of the 
members, especially the muscles and sinews* The third class 

JL 
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is that which perceives and gathers information as spies* 
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Tbeae include the power of sight, hearing, smell, taste, etc*, 
which are divided among certain appointed members* This is 
called knowledge (*ilm) and perception (idrak). 

Corresponding to each of these internal armies there 
are external armies which are the physical members. These are 
made up of flesh, fat, nerve, blood, and bone, which are pre- 
pared as the instruments of these armies. Thus the power to 

seise lies only in the fingers, the power to see only in the 
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•ye, and so on for the other powers. Vs are not now speaking 
of the external armies, I mean the physical members, for they 
belong to the visible material world, but rather of those un- 
seen armies by which the heart is helped. This third class, 
which alone of this group perceives, is divided into that 
which is lodged in the outer abodes, or the five senses, I 
mean Hearing, sight, smell, taste, and touch j and that which 
has been lodged in inner abodes, or the ventricles of the 
brain which are also fire. Thus a man after seeing an object 
closes his eye and perceives its image (purah) within himself- 
This is the retentive inagination (khayal ) • This image then 
remains with him by reason of something which preserves it, 
which is the army of memory (al-jund al-hafip). He then 
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thinks about what he has remembered and combines part with 
part, after which he recalls what he had forgotten and it 
comes back to him again. Then he gathers together in his re- 
tentive imagination all the meanings of his sense impressions 
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by means of the common sense (hiss mushtarwk). For there are 
within mn common sense, imagination (takhayyul), reflection 
(tafakkur), recollection (tadhakkur), and memory (hif *) 3 . 8 
•ere it not that Allah created the powers of memory, thought, 
recollection, and imgination, the brain would be deroid of 
them even ae is the hand and the foot. Thus these powers are 
internal armies and their eeats are internal. 

Such then are the armiee of the heart, it would 

J. 

take a long time to explain thie by citing examplee eo that 
the understanding of tha week could comprehend it, while our 
purpose in euoh a book as this is that the strong and superior 
from among the learned shall he profited thereby. Tet ww will 
strive to sake the weak understand by the citation of examples 

so that this may be brought within the range of their under- 
standing . 
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CHAPTER THREE- 


An Exposition of the Similitudes of the Heart with its 
Internal Armies* 

Know that the two armies of anger and appetence are 

sometimes perfectly obedient to the heart, which helps it 

along the path it journeys, and their companionship on the 

journey which lies before it is desirable- But these two also 

disobey the heart at times, in trespass and revolt, until they 

gain the mastery over it and bring it into subjection- This 

results in destroying it and cutting it off from its journey 

by which it might reach eternal happiness- 

The heart has another army which is knowledge, 

wisdom (hikmh), and reflection, ths explanation of which will 

follow. It should gain the assistance of this army, for it is 
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the party of Allah, against the other two armies, for they may 
Join themselves to the party of Satan- If it neglects this 
help and gives the army of anger and appetence dominion over 
itself, it will surely perish and suffer a manifest loss- 
This is the state of the majority of people, for their in- 
tellects have been forced by their appetence to labor at de- 
viaing stratagems to satisfy the appetence, whereas appetence 
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should he forced by their intellects to labor at that which 

the mind has need of* we will make this clearer to your un- 

$ 

dors tending by means of three examples* 
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Example One* We may say that the soul (I mean by 
the soul the aforementioned subtile tenuous substance) is like 
a ruler in his city and his kingdom, for the body is the king- 
dom of the soul, its world, its abode, its city. The powers 
and members of the body occupy the place of craftsmen and la- 
borers* The intelligent reflective power is like the sincere 
advisor and intelligent minister. Appetence is like an evil 
slave who brings food and provisions to the city. Anger and 
ardor (hamiyyah) are like the chief of police* The slave who 
brings the provisions is a liar, a deceiver, an impostor, and 
a malicious person who plays the part of a sincere advisor, 
vhile beneath his advice there is dreadful evil and deadly 
poison, it is his wont and his custom to contend against 
every plan which the wise minister makes, so that not even 
for an hour does he cease his contention and opposition to his 
opinions. When the ruler in his kingdom seeks the advice of 
his minister and shuns the counsel of this vile slave, inf erring 
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indeed from hie counsel that the right couree is that which is 

contradictory to his opinion j and the chief of police discipli- 

§ 

nes him and brings him under the authority 0 f the minister and 
causes him to be under his orders, empowering him on his part 
over this vile slave and his followers and helpers, so that the 
slave is under authority and not the possessor of it, and so 
that he is subject to orders and directions and not one who 
gives orders and directs; then the rule of his state is up- 

if 

right and justice is ordered because of him* 

Thus when the soul seeks the aid of the intellect 
and is disciplined by the ardor of anger which it empowers 
over appetence, seeking the aid of one of the two against the 
other; sometimes through lessening the degree and excess of 
anger by making an ally of appetence and gradually modifying 
it; sometimes through subduing and overcoming the appetence 
by giving anger and ardor power over it and by disapproving 
of its demands; then ite powers are made harmonious and its 
character comely* Whoever turns aside from this path is like 
unto him of whom Allah has said, "Hast thou seen him who takes 
his lusts for his god, and Allah loads him astray wittingly" 
(45s 22 ) * He also said, "... and followed his lust and his 
likeness was as the likeness of a dog..." (7jl75). Again He 
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said about him who restrains his soul from lust, "But as for 
him who feared the dignity of his Lord, and restrained his 
soul from lust, verily he shall have the Garden as his dwell- 
ing place" (79i40-41). The way in which these armies strive, 
and the way in which some of them are given power over others 
will be told, if Allah so wills, in the Book of the Discipline 
of the Soul* 

Example Two* The body is like a city and the mind 
( f aql), I mean the perceptive power in ten, is like a king who 
rules over it* Its perceptive powers of the senses both ex- 
ternal and internal are like to its armies and helpers* Its 

members are like the people of the city* 'Hie soul which com- 

## 

mands to evil', which is appetence and anger, is like the 
enemy who opposes him in his kingdom and strives to destroy 
his people* His body thus becomes as it were a frontier out- 
post, and his soul the place in which guards are stationed* 

So if he is one who strives against the enemy and routs him 
and conquers him as he ought, then will his deeds be praised 
in the day when he returns to the Presence (i*e* of Allah)* 

As saith the tfost High, ■••••and those who strive in Allah's 
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way with their wealth and their persons* Allah hath preferred 

those who strive with their wealth and their persons above 

those who sit still" (4|97)* But if he loses the frontier and 

neglects his people* his deeds will be blamed and vengeance 

will be taken against him when he meets Allah. Tradition save* 

"It will be said to him on the day of resurrection* *0 evil 

shepherd, thou didst eat meat and drink milk and didst not 

bring back the lost nor restore the broken; today will I be 
41 

revenged against thee-*" It is also to this struggle that 
reference is made in the saying of the Prophet, "We have re- 
turned from the lesser religious warfare (jihad) to the 

42 

greater. " 

Example Three* The intellect is like a horseman 
who has gone bunting. His appetence is his horse and his 
anger is hie dog. When the horseman is skilled and his horse 
well broken and his dog trained and taught, then he is able 
to succeed* But when he is himself clumsy* his horse un- 
governable, and his dog vicious, then his horse is neither 
guided under him, nor does his dog go forth in obedience to 
hie signs* So he himself deserves to perish rather than to 
gain that which he seeks* Hie clumsiness of the horseman is 
like the ignorance of a man, his paucity of wisdom, and his 
dim insight* flie restiveness of the horse is like the victory 



of appetence, and especially the appetite for food and for 

sexual indulgence* The riotousness of the dog is like the 

# 

rictory of anger and its domination* 


§ Cairo text addsi "He ask Allah in His grace to grant us 
43 

success-" 
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CHAPTER FOtJR* 


An Exposition of the Special Properties of the Heart of Man* 

Know that Allah has bestowed on all animals other 
than man all of these things which we have mentioned* For 
animals have appetence and anger, and the senses both outer 
and inner* Thus the sheep sees the wolf with her eye and 
knows in her heart its enmity, and so flees from it* That is 
an inner perception* 

We will now mention that which peculiarly character- 
ises the heart of man, and because of which he has been given 
great honor and is qualified to draw near to Allah* This 
special characteristic has its basis in knowledge and will* 

By 'knowledge' is meant that knowledge which deals with the 

$ 

things of this world and the world to come, and with intellec- 
tual realities (haqa'lq 'aqliyyah)* These things are beyond 
the objects of sense perception, and animals do not share with 
man in them* Nay rather, knowledge of axioms and universale 
(al-'ulum al-kulliyyab al-daruriyyah) is a peculiar property 
of the reason* Thus a man judges that a single 
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horse cannot he imagined to he in two places at one time* 

This is hie judgment for every horse , although it is veil 
known that he has only observed some horses hy his sense per- 
ception. So his judgment passed on all horses goes beyond 
that which sense has perceived. If you understand this in 
regard to this obvious axiomatic knowledge, it is even more 
obvious in the rest of the theoretical sciences (nagariyyat) • 
Mow regarding the will, when a man perceives by his 
intellect the consequences of an act and the good way to deal 
with it, there is aroused within his essential self (dhat) a 
desire for the advantageous way, a desire to exert himself 
in the means to attain it, and also the will to this end. 

This differs from the will of appetence and the will power 

that a n i m alo have, indeed it is quite the opposite of appe- 
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tence. For appetence shuns bleeding and cupping, while the 
intelligent man wants them, seeks them, and freely spends 
money for them. The appetite inclines to savory foods in time 
of siekness, while the intelligent man finds within himself 
that which eauses him to abstain from them. This abstinence 
does not come from appetence. Had Allah created the intellect 
which gives information regarding the consequences of things, 


f Cairo text reads 'individual*, etc. throughout this 
illustration. 



and not created this cause which moves the members to carry 
out the mandates of the intellect, then the judgment of the 
intellect would in reality be lost* Thus the heart of loan 
has the special properties of knowledge and will, which sepa- 
rate it from the other animls, nay rather, which separate 
it from the youth in his original constitution, for this comes 
to him only with maturity* 

Now appetence, anger, and the external and internal 
senses exist potentially in youth, but in attaining them the 
youth must pass through two stages* One stage is that his 

heart must comprehend the knowledge of axioms and first prin- 
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ciples, such as the knowledge of the impossibility of impos- 
sible things, and the possibility of things manifestly possi- 
ble* But in this stage he has not as yet attained t? the spec- 
ulative sciences, save that they have become possible and with- 
in easy reach of attainment* His status in relation to know- 
ledge is like that of the writer whose knowledge of writing 
consists merely in knowing inkstand, pen, and the letters as 
they are written separately but not in their combining forms, 
for such a person is well on the way to writing but has not 
as yet achieved it* 
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The second stage is that he shall gain that knowledge 
which is acquired by experiment and thought, so that it is 
stored up in him and he can return to it whenever he wills. 

His status is like that of a man skilled in writing who, on 
account of his ability therein, is called a writer, even when 
he is not actually engaged in writing. This is the highest 
stage of humanity, but in this stage there are innumerable 
degrees of contrast among men in the abundance or paucity of 
knowledge, in the dignity of knowledge or its sordidness, and 
in the way of attaining it. This knowledge comes to some 
hearts through divine revelation (ilham ilahl^by way of im- 
mediate disclosure (mubada'ah) and unveiling (mukashafah) , 
and for some it is a thing to be learned and acquired. Some- 
times it is gained quickly and sometimes slowly, in this 

stage are seen the varying degrees of the learned ('ulama/), 
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the wise (hukam*), saintB (awliy*;), end prophets (anbiya')* 

The degrees of advancement in knowledge are unlimi- 
ted inasmuch as Allah *s knowledge is infinite. The highest 
rank is that of the prophet to whom is revealed all realities, 
or most of them, not by a process of acquisition nor after 
difficulty, but by a divine unveiling in the shortest possible 
time. In this happiness ten draws near to Allah in idea (m'na), 
reality, and quality, not in respect to place and distance* 



The stepping stones up to these various degrees are the stages 
(manazil) reached by those Journeying toward Allah, and there 
is no limitation to these stages* Each traveller knows only 
his own stage to which he has attained on his journey* He 
knows it and he knows also those stages which are behind him* 
He does not know the real nature of that which is just ahead 
of him, but he nay believe in it as he believes in the unseen* 
Even as we believe in prophecy and the prophet and accept his 
existence as true, while no one but a prophet knows the real 
nature of prophecy; and even as the embryo knows not the state 
of the babe, nor the babe the state of the discerning child 
and what has been opened up to him of axiomatic knowledge; nor 
the discerning child the state of the intelligent mn and what 
he has acquired of speculative knowledge; so also the intelli- 
gent man knows not what attainments of the grace and mercy of 
Allah have been revealed to His saints and prophets* "The 
mercy which Allah openeth to men none can withhold" (35*2) - 
Ibis mercy is generously bestowed by reason of the goodness 
and generosity of A llah who does not grudge it to anyone, but 
it only appears in those hearts which are exposed to the gifts 
of Allah* The Prophet said, "Verily your Lord in the days of 

your generation nas gifts; will ye then not expose yourselves 
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to them?" Tbie exposing of one'e self to them is done through 



cleansing and purifying the heart from evil end from the tur- 

bidnees which comae from blameworthy character, as will be set 

forth later. This liberality is that which is referred to in 

the statement of the Prophet, -Allah descends every night to 

the lowest heaven and says, ’Is there anyone who asks, that X 
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my grant his request?*- Again the Prophet said, quoting the 

statement of his Lord, "Great indeed is the longing of the 
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righteous to meet me, and I long even more to meet them*" 

There is also the saying of the Moat High, "Whoever draws 
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nearer to me by a span, I approach him by a cubit*" 

All of this is an indication that the light of 
knowledge is not veiled from men's hearts by any stinginess 
or prohibition on the part of the Giver, who is far removed 
from such acts, but rather is it veiled by wickedness, un- 
cleanness and anxiety within the heart* For hearts are like 
vessels? as long as they are filled with water air cannot en- 
ter them* so the knowledge of the majesty of Allah cannot 
enter into hearts which are occupied with anything else apart 
from Him* It is to this that reference is made in the Pro- 
phet's saying f "Hie sons of Adam would look unto the Kingdom 
of Heaven were it not that the demons hover over their heari**. " 
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From all of this it is clear that the special characteristic 
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peculiar to man is knowledge and wisdom, and that the noblest 
kind of knowledge is the knowledge of Allah, His attributes, 
and His deeds* By this comes man's perfection, and in his 
perfection is his happiness and worthiness to live near to the 
divine majesty and perfection. The body then is a vehicle for 
the soul (nafs), and the soul is the seat of knowledge. Know- 
ledge is the end destined for man and his special characteris- 
tic for which he was created* 

The horse shares with the donkey the power to carry 
burdens and is distinguished from it by its own special char- 
acteristics of charging and fleeing, and beauty of fora, and 
therefore the horse was created for the sake of these special 
characteristics the removal of which from it would bring it 
down to the low rank of the donkey. Likewise man shares in 
some things with the donkey and the horse, and differs from 
them in others which are his own special characteristics* 

These distinguishing characteristics are among the qualities 
of the angels who are drawn near to Allah. 

Uan has a rank between the brutes and the angels* 
lton, in that he takes nourishment and reproduces, is a plant; 
and in that he has sense perceptions and moves by his own 
free will, he is an animal; and as regards his figure and his 



stature, he is like the figure sculptured on the wall; hut 
his dietinguishing characteristic is his experiential know- 
ledge (m'rifah) of the real nature of things^ Whoever rakes 
use of all of his members and powers in such a ray as to seek 
their aid in attaining unto knowledge and work, has become 
like unto the angels and is worthy to be joined to them, and 
deserves to be called an .angel and a lordly being (rabbani). 
Thus Allah has declared, "This is no mortalf this can be no 
other than an honorable angel" (12*31) • But whoever spends 
his energy in following after bodily pleasures and eats as do 
the animals is brought down to the low depths of the brutes. 


So he becomes ignorant as an ox, gluttinous as a hog, greedy 
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as a dog, malevolent as a camel, vain as a leopard, or sly as 
a fox* Or he may unite all of these and become a rebellious 
demon (shaijan marld). 

“35iere is not a single one of the bodily members nor 
a single sense perception which ray not be a help along the 
path that leads to Allah, as will be set forth in part in the 
Book of Thanksgiving. Whoever uses them therein wins the vic- 
tory, but whoever turns aside therefrom loses and is disap- 


§ Cairo text adds* 'by the mouths of the women who beheld 
Joseph. * 


§§ Cairo text adds* 'or a cat, ' 



pointed. The totality of man's happiness therein lies in 
oaking the meeting with Allah his aim, the abode of the vorld 
to come his dwelling place, this present world his temporary 
stopping place, the body his vehicle* and its members his ser- 
vants* 

So the perceptive part of nan dwells in the heart, 

as a king in the midst of his kingdom* The imaginative faculty 
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whose seat is in the front of the brain acts as the master of 
his couriers, for the reports of sense perceptions (mahsusat) 
are gathered therein* The faculty of retentive memory (hafi- 
jah), whose seat is the back of the brain, acts as his keeper 
of stores. The tongue is his interpreter and the active mem- 
bers of his body his scribes* The five senses act as his 
spies, and he makes each one of them responsible in a carte in 
domain* Thus he sets the ^~e over the world of colors, hear- 
ing over the world of sounds, smell over the world of odors, 
and so on for the others* These are the bearers of tidings 
which they collect from their different worlds and transmit to 
the imaginative faculty which is like the master of the cour- 
iers* The latter in turn delivers them to the keeper of the 
stores, which is memory* The keeper of the stores sets them 
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forth before the king who selects therefrom that which he has 
need of in managing hie kingdom, in completing the journey 
ahead of him, in subjugating his enemy by whom he is afflict- 
ed, and in warding off from himself those who cut off his path. 
If the king does this he is successful, happy, and thankful for 
the blessings of Allah* But if he neglects all of these things, 
or uses them for the welfare of his enemies which are appetence, 
anger, and other swiftly passing pleasures, and in the building 
of his path instead of his abode,— for this present world is 
his path through which he must pass, while his own country and 
his permanent abode is the world to come, — then he is forsa- 
ken, wretched, ungrateful for the blessings of Allah, being one 
who makes ill use of the armies of Allah and forsakes His path* 
5o he deserves hatred and exile in the day of overturn and re- 
turn* May Allah protect us from such/ 
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Ka'b al-Ahbar referred to this example which we have 
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given when he said, "I went to /&*ishah and said to her, 'Uan's 

eyes are a guide, his ears a funnel, his tongue an interpreter, 

his hands wings, his feet couriers, and the heart is his king. 

If the king enjoys good health, so also do his armies. She 

said, "Thus have .1 heard the Apostle of Allah speak.°" 
j51 

'All also, in illustrating the heart of man, said, 
"Verily Allah in His earth has vessels, and they are the hearts 
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of men. Those most be loved by Him are the gentlest, the clear- 
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est, and the most robust. Then he explained, saving, ’’The most 

robust in religion, the clearest in certainty, and the gentlest 

to the brethren." This is a reference to the statement of the 

Host High, .vehement against the misbelievers, compassionate 

among themselves;" (48:29), and also, "His light is as a niche 

63 

in which is a lamp " (24:35). >Ubai bin Ka*b said, "This means 

'as the light of a believer and his heart. Again there is 

the statement of the U 0 st High, "Or like darkness on a deep 

sea," (24i40), which is an illustration of the heart of the 
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nypocrite. Zaid bin Aslan said of the statement of Allah, "in 

a preserved tablet" (85*22), "It is the heart of the believer." 

3ahl said, "The heart and the breast ere like the throne and 

the seat." These then are the examples of the heart. 



CHAPTER FITE, 


An Exposition Summarizing the Qualities and Similitudes of 
the Heart. 

Know that there are four mingled factors which dwell 
together in man's nature and make-up, and therefore four kinds 
of qualities are united against him. These are the qualities 
(sifat) of the beasts of prey (sabu* iyyah), brutish qualities 
(bahimiyyah), demonic qualities (shaitaniyyah) , and lordly 
qualities (rabbaniyyah). 

In so far as anger rules oyer him he is addicted to 

the deeds of a beast of prey, such as enmity, detestation, and 
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attacking people by beating and cursing them. In so far as 
appetence rules him he is addicted to brutish acts of gluttony, 
greed, carnal desire, and so on. In so far as there is within 
his soul something lordly, as Allah has said, "The Spirit is 
Lord's affair" (17 t 87), he claims lordship for himself and 
loves mastery, superiority, exclusiveness, and despotism in 
all things; and to be the sole ruler, ana to slip away from 
the noose of servitude and humility. He longs to study all 
the sciences, nay rather he claims for himBelf science 
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and knowledge and the comprehension of the real nature of 
things, He rejoices when knowledge is attributed to him, and 
is grieved when accused of ignorance. T he comprehension of 
all realities, and seeking to rule by force over all creatures 
are among the lordly qualities, and man is greedy for them. 

In so far as he differs from the brutes in having the faculty 
of discernment, although sharing with them in anger (ghadab ) 
and appetence (shahwah), he attains to demonic qualities. 

Thus he becomes wicked and uses his discernment in the dis- 
covery of ways of evil. He seeks to attain his ends by guile, 
deceit, and cunning, and sets forth evil as though it were 
good. These are the characteristics of demons (shayatln). 

Svery man has within him a mixture of these four 
qualities, i.e., lordly, demonic, beastly, and brutish; and 
all of these are gathered together in the heart. So there are 
gathered inside of a man* 3 skin, as it were, a pig, a dog, a 
demon, and a sage. The pig is appetence, for the pig is not 
blamed for his color, his shape or appearance, but for his 
covetousness, his voracity, and his greed. 

The dog is anger, for the carniverous beast and the 
savage dog are not dog and beast from the standpoint of their 
appearance or color or shape, but because the spirit and mean- 
ing of this bestial quality is savageness and enmity and 
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slaughter, Nov within man there is the savageness and anger 
of the beast* and the greed and voluptuousness of the pig. 

Thus the pig through gluttony invites man to excess and abomi- 
nation, and the vild beast by means of anger calls him to op- 
pression and harmful acts. 

The demon continues to stir up the appetite of the 
pig and the vrath of the vild beast, and to incite the one by 
means of the other; and he makes their inborn dispositions to 
appear good to them. 

The sage, who represents the intellect, is in duty 
bound to ward off the plotting and guile of the demon by re- 
vealing his dissembling by means of his (i.e. the sage's) pen- 
etrating insight and evident clear illumination; and to destroy 
the gluttony of this pig by setting the dog over him, for by 
means of anger he breaks down the assault of appetence. He 
wards off the savageness of the dog by setting the pig over him 
and bringing the dog in subjection under his rule. If he does 
this successfully his affairs are set right, equity is manifest 
in the kingdom of the body, and all goes in the straight path. 

3ut if he is unable to overcome them they overcome him 
and bring him into servitude, and so he continues to search out 
crafty tricks and careful plans to satisfy his pig and please 
his dog. Thus he is constantly in servitude to a dog or a pig. 



This is -the condition of the mjority of mankind whenever their 
primary concern is for the belly, sexual indulgence, and vising 
with the enemy. The strange thing is that he disapproves of 
idolaters worshipping stones, whereas if the veil were removed 
and his true state were disclosed and his true condition set 
before him as it is set before mystics (al-mukashafun) , either 
in sleep or when awake, he would see himself standing before a 
pig, now prostrating himself before him and again kneeling, 
awaiting his signal and his command, so whenever the pig is 
roused up to seek the satisfying of any of his appetites, the 
man is sent forth at once to serve him and to bring that for 
which he lusts. Or else the man would see himself standing 
before a savage dog. worshipping him, obeying" hi s demands and 
requests, and carefully planning schemes to render obedience to 
him. Thus he endeavors to please his demon, for he it la who 
stirs up the pig and arouses the dog and sends them forth to 
bring the man into subjection. In this way he worships the 
demon in his worship of these two. 

So let every man watch over his times of activity and 
of inactivity, his silence and his speech, his rising up and 
his sitting down, and let him look to them with careful insight, 


~ Cairo text inserts, 'him and giving ear to . 1 



40 


and he will find* if he ie honest with himself, nothing hut an 
effort all day long to serve these base impulses. This is the 
acme of oppression for it makes the possessor to be possessed, 
the lord to be lorded over, the meter a slave, and the con- 
queror to be conquered, in that man forces the mind which is 
worthy of lordship, conquest and rule to serve these low im- 
pulses. And undoubtedly from obedience to these three there 
are spread to the heart qualities which are heaped up thereupon 

so that they become a dirty stain and a rust which is destruet- 

. 65 

ive and deadly to the heart. 

From obedience to the pig of appetence there result 

the following characteristics* shamelessness, wickedness, 

4 

wastefulness, avarice, hypocrisy, defamation, wazrtonnessl non- 
sense, greed, covetousness, flattery, envy rejoicing at another's 
evil, etc. As for obedience to the dog of anger there are spread 
thereby into the heart the qualities of rashness, squandering, 
haughtiness, boasting, hot temper, pride, eonceit, sneering, 
disregard, despising of creatures, the will to evil, the lust of 
oppression, etc. In regard to obedience to the demon through 
obedience to appetence and anger, there results from it the 


# Following Cairo and MS texts. 
M Cairo text inserts ’rancour. ’ 
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qualities of guile , deceit, craftiness, cunning, deception , 
dissembling, violence, fraud, mischief, obscenity, and such 
like. 

But if the matter is reversed and man overcomes all 
these, bringing them under the rule of the lordly element within 
him, then his heart becomes the abode of such lordly qualities 
as knowledge, wisdom, the comprehension of the real nature of 
things, the knowledge of things as they really are, the subju- 
gation of all by the power of knowledge and insight, and worth- 
iness to advance beyond all creatures because of the complete- 
ness and majesty of his knowledge. Then too he dispenses with 
the worship of appetence and anger, and, through holding in 
check the pig of appetence and placing him back again within his 
proper limits, he acquiree such honorable qualities as chastity, 
contentment, quietness, abstemiousness, godliness, piety, happi- 
ness, goodly aspect, modesty, sagacity, helpfulness, and such 
like. By holding in check the power of anger and conquering it, 
and putting it back within its proper limits, man attains to the 
qualities of courage, generosity, gallantry, self-control., 
patience, gentleness, endurance, pardoning, steadfastness. 


w Cairo text has 'audacity. * The rest of this list is from the 
Cairo text ami is omitted in Z. 
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42 . 


R 

nobility, valor , dignity, and others. 

Hi© heart is as a mirror which is surrounded by 
these factors which exart their influence upon it. These influ- 
ences reach the heart in uninterrupted succession. The praise- 
worthy influences which we have mentioned add to the clearness, 
shining, illumination, and brightness of the mirror so that the 
clear statement of the Real (jalliyyatu ‘1-haqq) shines therein, 
and there is revealed in it the real nature of the thing sought 
in religion. To such a heart as this is the reference of the 

Prophet in his saying, "Whenever Allah wills good for a man He 

67 

causes his heart to exhort him"; and in his saying, "The man 
whose heart is his exhorter has a protector from Allah over him." 
This is the heart in which there abides the remembrance (dhikr) 
of Allah. Allah said, "Shall not the hearts be comforted by the 
remembrance of Allah?" (13*28). 

The blameworthy influences are like a darkening smoke 
which rises up over the mirror of the heart and is heaped up 
upon it time after time until it becomes black and gloomy and 
entirely veiled from Allah. This is corrosion and rust. Allah 
said, "Nay, but that which they have gained has rusted their 
hearts" (83*14). He also said, "..did we please, we would smite 


# Following Cairo A 1(8 texts. 2 omits the last two of ths list 
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them in their sine, and we would corrode their hearts , and 
then they would not hear " (7x98). Here He connected their 
lack of hearing with their being corroded by sins, even as He 
connected hearing with godly fear. He said, "..but let them 
fear Allah and listen ■ (5x107), and "..fear Allah, for Allah 
teaches you " (2:282), Whenever sins are heaped up the heart 
is corroded, and thereupon it is blinded to the perception of 
reality and the goodness of religion. It scorns the world to 
come and magnifies this present world, feeling concern for it 
alone. So if anything concerning the world to come and the 
dangers therein knocks at its ear gate, it goes into one ear 
and out the other. It does not find an abiding-place in the 
heart nor stir it to repentance and making amends. These are 

they who despair of the world to come even as the infidels 

JL 
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despair of those who are in their graves. This is the mean- 
ing of the blackening of the heart by sins according to the 

69 37TT 

statement of the Qur'an and the Sunnah. 

* 70 

iSaimun bin Uahran said, "Whenever a man commits a sin 
he makes a black spot upon his heart, and whenever he turns away 

# Cf. Qur'an, 60 I 13. 

r§ Z, saya in Qur'an in 83,14; in Sunnah in what follows. 
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from it and repents, the spot is polished away, and if he re- 
turns to sin it increases until it covers the heart." This is 
rust. The Prophet said, "The heart of the believer is stripped 
dean and a lamp shines therein, but the heart of the unbeliever 

71 

is black and upside down." Obedience to Allah by striving 
against the appetites polishes the heart, but disobedience to 
Him blackens it. So whoever engages, in acts of dieobedisnee 
blackens his heart| and whoever does a good deed after he has 
done an evil one, and thereby removes its effect, does not have 
his heart blackened, but its light is lessened. It is like a 
mirror which is breathed upon and then wiped off, and than 

breathed upon again and wiped off, which is not without a cer- 
tain cloudiness. 

The Prophet said, "There are four kinds of hearts? 
a heart which is stripped clean in which a lamp shines * and this 
is the believer's heart; a heart which is black and upside down, 
which is the heart of the unbeliever; a hardened heart bound in 
its sheath of evil, which is the heart of the hypocrite; and a 
broad heart in which there is both belief and hypocrisy. Its 
belief is like green herbage which pure water causes to abound, 
and its hypocrisy is like an nicer which purulent matter and 
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45 . 


pue cause to spread. This heart is Judged to belong to which- 
ever of the two gains the mastery." Another reading is, is 
carried away by whichever..." 

Allah said, "Verily, those who fear Allah, if a wraith 
from Satan touch, mention Him, and Id.' they see ■ (7,200). 

Thus He stated that the clearness of the heart and its perspi- 
cacity are attained by the practice of remembrance (dhikrj^and 
none achieve this except those who fear Him. For the fear of 

Allah is the door to remembrance of Him; remembrance io the door 

74 

to mystical unveiling (kaehf); and mystical unveiling is the 
door to the greatest success (fawx) which is the success of 
meeting (liqa') Allah. 



CHAPTER SUL 


An Exposition of the Similitudes of the Heart as Related to 
the Special Sciences. 

Know that the seat (mahall) of knowledge (-ilm) is 
the heart, by which I mean the subtile tenuous substance (latlfah) 
which rules all the parts of the body and is obeyed and served 
by all its members. In its relationship to the real isture of 
intelligible s (ma'lumat) it is like a mirror in its relation- 
ship to the forms (fuwar) of changing appearances (mutalawwinat ). 
For even as that which changes has a form, and the image (mithal) 
of that form is reflected in the mirror and represented therein, 
so also every intelligible has its specific nature, and this 
specific nature has a form which is reflected and omde manifest 
in the mirror of the heart. Even as the mirror is one thing, 
the forms of individuals another, and the representation of 
their image in the mirror another, being thus three things in 
all, so here too there are three things x the heart, the specific 
natures of things, and the representation add presence of these 
in the heart. The 'intellect* (al-'alim) is an expression for 
the heart in which there exists the image of the specific na- 
tures of things. The ’intelligible* (al-ma'lGm) is an expres- 
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sion for the specific natures of things. 'Intelligence' 

(al-'ilm) is an expression for the representation of the imge 
in the mirror. 

,ven as the act of grasping, for example, requires 
that which grasps, such as the hand, and that which is grasped, 
such as the sword, and an act bringing together the sword and 
the hand by placing the sword in the hand which is called the 
act of grasping, so also the coming of the image of the intel- 
ligible into the heart is called intelligence. The reality was 
in existence and so also the heart, but there was no intelli- 
gence present, for intelligence is an expression for the coming 
of the reality into the heart. Similarly the sword was in ex- 
istence and also the hand, but there was nothing named 'the act 
of grasping and taking* present because the sword had not actu- 
ally come into the hand. It is true that 'grasping* is an ex- 
pression for the presence of the sword itself in the hand, 
while the intelligible itself does not actually come into the 
heart. For fire itself does not actually come into the heart 
of one who knows fire, but that which is actually present is 
its definition and its real nature which corresponds to its 
form. So the comparison of the heart with the mirror is ths 
better, for man himself is not really present in the mirror, 
but there is present merely an image which corresponds to him, 



and thus the presence of an image in the heart corresponding to 
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the real nature of the intelligible is called intelligence. 

The mirror may not reflect the forms for fire reasons* 
first, a defect in its formation, as, for example, a piece of 
crude iron before it is turned and shaped and polished; second, 
because of its dirt and rust and dullness, even though it is 
perfect in formtion; third, because it is turned away from the 
direction of the object toward something else, as, for example, 
if the object were behind the mirror; fourth, because of a veil 
placed between the mirror and the object; and fifth, because of 
ignorance of the direction of the object desired, so that it is 
impossible to place it in front of the position and direction 
of the object. 

•Uius too is the heart a mirror ready to have reflected 
in it the true nature of reality in all things. Hearts are des- 
titute of the knowledge which they lack only because of the fol- 
lowing five reasons. The first reason is an imperfection in its 
own nature, such as the heart of a youth which does not reflect 
intelligibles because of its imperfection. 

Tbe second reason is because of the dullness due to 
acts of disobedience, and the filth from many lusts which is 
heaped up upon the face of the heart , for these prevent the 
purity and cleanness of heart. Reality ceases to be manifest 



therein in proportion to its darkness and the filth heaped up 
upon it. To this the Prophet referred in his statement, "When 
a man commits a sin something of his intelligence forsakes him 
and does not return to him again." That is to say, there comes 
over his heart a dullness whose influence abides forever, even 
when his purpose is to follow it with a good deed which will 
erase it. But if he had done the good deed without the pre- 
ceding evil deed, then the illumination of the heart would un- 
questionably have increased. However when the evil deed pre- 
ceded, the value of the good deed was lost, although the heart 
was restored by it to its state previous to the evil deed, but 

JL 

its light was not increased thereby. This is an evident* loss 
and an inescapable defect. The mirror which has been stained 
and then wiped off with a polishing cloth is not like that 
which has been wiped with the polisher to increase its clear- 
ness without eny previous stain. So undertaking obedience to 
Allah and opposing the demands of the appetites is that which 
brightens the heart and purifies it. Therefore Allah said, 

"But those who exert themselves for us we will surely guide 
into our ways 9 (29,69). The Prophet said, "Allah causes him 
who does the best he knows to become the heir to knowledge 


§ Following Cairo text. 
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which he knows not," 

Tlie third reason is that the heart nay be turned away 

from tha direction of reality rhich is sought. For the heart of 

j a 

the good and obedient man, although it is bright' 7 , does not have 
the clear statement of the Real revealed in it, for he does not 
seek the Real and does not have his mirror opposite to the di- 
rection of the thing sought. Perhaps all of his attention is 
taken up by the details of bodily submission or arranging the 
means of his livelihood, and his thought is not free to contem- 
plate the Lordly Presence and the hidden divine realities. So 
there is revealed to him only that which he thinks about, whether 
it is the minute defects of his religious works or the hidden 

JT 

faults of the soul if it is these which occupy his mind , or the 

interests of gaining a livelihood if he thinks of them. Now if 

limiting one's attention to works and the details of acts of 

obedience prevents the revelation of the clearness of the Real, 

78 

what is your estimation (zann) of one who expends his energies 
in the lusts and pleasures of this present world and the things 
connected therewith? And how should true revelation not be de- 
nied to such a man? 

The fourth reason is the veil, The obedient man who 
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has overcome his appetites and devotes himself exclusively to 
a certain specific reality nay not have this revealed to him 
because it is veiled from him by some belief which he has held 
from his youth, and which he has blindly followed and accepted 
in good faith. This belief walls him off from the true nature 
of the Real and prevents there being revealed to his heart any- 
thing contrary to the strict interpretation of the doctrines 

which he has blindly accepted. This too is a great veil which 
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overshadows most Muslim theologians (mutakallimun ) and those 
who are fanatical followers of the schools (madhahib), nay in- 
deed most righteous men who think upon the kingdom of the heav- 
ens and the earthj for they are veiled by their blindly fol- 
lowed dogmas which are hardened their souls and firmly fixed 
in their hearts, and have become a veil between them and the 
perception of realities. 

The fifth reason is ignorance of the direction from 
which the knowledge of the thing sought must be obtained. For 
the seeker after knowledge cannot obtain knowledge of that which 
is unknown except by recalling the sciences which are related 
to what he desires, so that when he recalls them and arranges 
them within himself in a special order to which the learned give 
the name of ‘process of deduction’ (tariq al-i'tibar), he will 
then have found the direction of the thing sought, and its true 



nature will be clearly revealed to his heart. For the things 
which are not instinctive which one deeires to know cannot he 
caught save in the net of acquired knowledge; indeed no item of 
knowledge is acquired except from two preceding items of know- 
ledge which are related and combined in a special way, and from 
tneir combination a third item of knowledge is gained!’ This is 
like the result of the union of a stallion and a mare. Here 
even as he who wishes to produce a sure cannot do so from don- 
key, cow, nor man, but from a special source, from male and 
female horses, and this if there takes place a special union; 
so also every item of knowledge has two special sources and a 
way for their combination, and from this combination there is 
gained the derived item of knowledge which is sought. Ignorance 
of these sources andof the manner of combining them is what pre- 
vents understanding. An example of this already mentioned is 
the ignorance of the direction in which the object is. 

Another example is that of a man who desires to see 
the back of his neck in a mirror. If he holds up the mirror 

in front of his face he does not have it placed opposite to 

the position of the back of the neck, and the back of hie neck 
does not appear in it. If he holds it behind the back of his 

neck and facing it, he has turned the mirror away from his eyes 

and so cannot see either the mirror or the reflection of the 



back of his nock in it. So ho noeds another mirror to place 
behind the back of his neck, with the first mirror facing it 
in such a way that he can see it | and he must observe the 
proper relationship between the placing of the two mirrors 
so that the image of the back of his neck is reflected in the 
mirror opposite to it, and the image of this mirror is reflect- 
ed in the other mirror which faces the eye. Then the eye per- 
ceives the image of the back of his neck. So in the bunt for 
knowledge there are strange ways in which there are devious 
turnings and oblique shiftings, stranger than those we have 
mentioned concerning the mirror; and rare indeed upon the face 
of the earth is he who is guided to the way of cleerly seeing 
through those devious ways. 

These are the reasons which prevent the heart from 
coming to know the real nature of things . Otherwise every 
heart is constitutionally fitted to come to know realitiee, 
for it is a lordly and noble thing, differing from other eub- 
stances in the world by this special property and noble qual- 
ity, To it is the reference in the statement of Him who is 
L'ighty and l&jsstie, "Verily we offered the trust to the 
heavens and the earth and the mountains, but they refused to 
bear it, but man bore it "(33i711. This refers to his pos- 
session of a special characterietic which distinguishes him 
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from the heavens, the earth, and the mountains, by which he is 

enabled to bear the trust of Allah, This trust is experiential 

, 82 
knowledge and the divine unity (tawhid). 

The heart of every human being is, in its original 

constitution, fitted for and capable of bearing this trust, but 

the causes which we have mentioned prevent it from carrying 

this burden and arriving at the realization of the trust. In 

this connection the Prophet said, "Every child is bom with a 

natural conformity to religious truth (i.e., of Islam), and it 

is only his parents who make him a Jew or a Christian or a He- 
82 

gian." The Apostle of Allah also said, "Tere it not that the 
demons hover over the hearts of the children of Adam they would 
turn their eyes toward the Heavenly Kingdom.” This is a refer- 
ence to some of these hindrances which are the veil between the 
heart and the Kingdom. 

To this also is the reference in the tradition which 
84 

ha9 come down from Ibn *Umar. He said, "The prophet was asked, 

# 

*0 Apostle of Allah, where i8 Allah in the earth?’ He replied, 

85 

'In the hearts of His believing creatures. ,n There is also a 

tradition that Allah said, "My earth cannot contain me, neither 

06 

my heaven, but the tender and calm heart of my servant, : 


j? Cairo text adds, ’or in heaven. ’ 
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Another tradition says that the Apostle of Allah was asked, 

"fflio are the best of men?" He replied, "Every believer whose 

heart ia cleansed, " They asked, "flhat is the cleansed heart?" 

He answered, "It is the godfearing, pure heart in which there 

37 

is no fraud, nor iniquity, nor treachery, nor rancour, nor envy." 
88 

On that account *Uxaar said, "My heart saw my Lord when, because 

of godly fear, He raised the veil*" For whomsoever the veil is 

i 

lifted between himself and his heart , the fora of the material 
world (al-mulk) and of the unseen world of spirits (al-melakut) 
is clearly manifest in his heart, and he sees a Garden the 
breadth of but a part of which is that of the heavens and the 
earth. Its total expanse is greater than the heavens and the 
earth, for 'the heavens and the earth* is only an expression 
for the visible material world, which, although broad in ex- 
tent and far-reaching in compass, is yet but a part of the whole. 
But the unseen world of spirits is boundless, consisting of those 
secrets hidden from the sight of the eyes and perceived only by 
insight. It is true that only a part of it appears to the heart, 
but in itself and in its relation to the knowledge of Allah it 
is infinite. The material world and the unseen world of spirits 
taken together under one classification are called the Lordly 


§ Cairo text reads , 'between himself and Allah, * 
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Presence (al-hadrah al-rabubiyyuh) , for the Lordly Presence en- 
compasses all existing things. For there exists nothing except 

Allah, His works, and His Kingdom; and His servants are a part 
90 

of His works. What appears of this to the heart is, according 
91 

to some, the Garden itself, and according to the people of 
92 

reality (ahl al-haqq), it is the means of meriting the Garden. 

i 

The extent of his possession in the Garden is in proportion to 
the extent of his knowledge and the measure to which Allah and 
His attributes and works have been revealed to him. 

Ihe intent of all of these acts of obedience and actions 
of the members is the purification, improvement, and enlighten- 
ment of the heart, "prosperous is he who purifies it "(91:9). 

The purpose of improvement is to achieve the illumination of 
faith in it; I mean the shining of the light of knowledge (of 
Allah). That is the point in the statement of the Host High, 

* Whomsoever Allah wishes to guide, He expands his breast to 
Islam " (6*125); and in His statement, "Is he whose breast 
Allah has expanded for Islam, and who is in light from his Lord " 
(39*23). This illumi n ation and this faith have indeed three 

degrees. The first degree is the faith of the rank and file 

93 

which is purely blind imitation (taqlld). Hie second is the 


? Following Cairo 4 IB texrts; Z. reads, ’because of.’ 



faith of the theologians rhich is mingled with a sort of logi- 
cal reasoning, ihe third degree is the faith of the mystics 
('arifun), which is seeing clearly with the light of certainty, 
Th will neks this plain to you by the example of 
your accepting it as true that Zayd, for instance, is in the 
house. ThiB has three degrees. The first is that someone has 
told you, someone whom you have experienced to be truthful, and 
never known to lie and never doubted his word, your heart by 
the mere hearing calmly receives hie report end is satisfied 
»ith it. This is the belief by mere blind acceptance, and of 
such nature is the faith of the rank and file. For when they 
reached the age of discrimination they heard from their fethers 
and mothers of the existence of Allah, of His knowledge, will, 

and power, and the rest of His attributes; also of the sending 

_ J u 

o e Apostle , hie veracity, and his message. They received 
even as they heard and became established therein and satisfied 
the re with | end it never occurred to their minds to disagree 
with what their fathers and mothers and teachers told them 
because of the high esteem in which they held them. This faith 


,7^Cairo text adds, f but its degree is nearly the same as that 
oi the faith of the rank and file, » 

Cairo text reads, 'the apostles, their veracity.,," etc. 



is the efficient cause of salvation in the world to cone, and 
those who embrace it are in the first (i.e, lowest) ranis of the 

T 

people ol the right hand , but not among those who are drawn 
near to Allah. For this faith has in it no mystical unveiling* 
nor insight, nor enlargement of the breast by the light of cer- 
tainty, sines it is possible for there to be an error in what 
is heard from individuals, nay indeed from groups, in that which 

pertains to doctrine. The hearts of jews and Christians are 

r!r 

also satisfied with what they hear from their fethers' ", only 
uheir oelief is a mistaken one because an error has been passed 
on to them. Muslims believe the truth, not because they have 
studied it, but because the word of truth has been passed on to 
them. 

The second degree of belief is that you hear the 
words and voice of Zayd from within the house, but from behind 
a wall, and you deduce from this the fact of his being in the 
house. Then your belief, your acceptances as true, and your cer- 
tainty that he is in the house are stronger than your belief 
through hearsay alone. For if you are told, "He is in the house, 
and then hear his voice, you become mere certain of it, for the 

§ Cf. Qur'an, 56j26. 

Cairo text adds, 'and mothers. * 
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voice indicates shape and form to him who hears it on condition 
of seeing the form. So his heart judges this to he the voice 
of that person. This is belief mingled with proof, it is also 
possible for error to follow because one voice might resemble 
another. Also pretense is possible by means of imitating the 
voice. This might not occur to the mind of the hearer, for he 
had no thought of any such accusation, or that anyone had a 
purpose in such dissembling and imitation. 

The third degree of belief is to enter the house and 
look at him with your own eye and see him. This is real ex- 
periential knowledge and sure observation. It is like the know- 
ledge of those who are drawn near to Allah and of the veracious 
(jiddiqun), for their belief is based on eye-witness. This be- 
lief includes that of the rank and file and that of the theolo- 
gians; and they have this very evident additional advantage that 
the possibility of error is taken away. It is true that believers 
of this class differ in rank according to their attainments in 
knowledge, and the degrees of unveiling. An example of the dif- 
ference in degrees of knowledge is that one man sees z&yd in the 
house when he is near at hand in the court-yard and while the 
sun is shining, and so he sees him perfectly; while another sees 
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him in a room, or at a distance, or in the evening, so that his 
form is sufficiently plain that he can be sure that it is he, 
but the minute details and hidden features of his form are not 
made clear to him. The variance in degree in seeing divine 
things is of this sort. Regarding the difference in the attain- 
ments of knowledge, it is as though one sees Zayd, 'Amr, Bakr, 
and others in the house, while another sees Zayd only. The 
knowledge of the former is unquestionably greater than that of 
the latter because of the abundance of things known. 

This is the state of the heart in relation to the 

sciences. 


# Cairo text adds, ’and Allah knows best that which is right. * 



CHAPTER SEVEN. 


An Exposition of the Condition of the Heart as Related to the 
Divisions of the Sciences t Intellectual, Religious, Pertaining 
to this World, and Pertaining to the World to Come, 

Know that the heart is innately prepared to apprehend 
the real nature of ideas as has been stated previously, 3ut the 
kinds of knowledge which exist in it may be divided into that 
which pertains to the intellect, and that which pert? ins to 
divine law. Intellectual knowledge ( r ulum f aqliyyah) is sub- 
divided into axiomatic (daruriyyah) and acquired (muktasabah). 
Acquired knowledge is further divided into that which deals with 
this present world, and with the world to come. By intellectual 
knowledge we mean that by which the innate intellect makes its 
judgments and which does not come into existence through blind 
imitation and instruction. It is divided into axiomatic and 
acquired. No one knows whence or how the axiomatic is attained. 
Such is a man's knowledge that one person cannot be in two 
places, and that one thing cannot be both created and eternal, 
existent and non-existent at the same time. For man finds this 
knowledge to be a natural endowment of his soul from his youth, 
and does not know when or whence he attained it, I mean that 
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he does not know any proximate cause for it. Otherwise it would 
not be hidden from him that it is Alleh who has creeted him/ 
Acquired knowledge is that which is gained by learning and de- 
duction. 3oth of these are sometimes called intellectual. 
r All saidy "I beheld the intellect as though it were two-fold* 
innately endowed, and developed through instruction. That which 
is developed through instruction is of no avail apart from the 

innate endowment, even as the sun is of no avail apart from a 
95 

seeing eye,” 

The first of these is referred to in the saying of the 

.7TT 

Prophet , "Allah certainly has not created anything more honor- 
, 96 

able to Him than the intellect." The second is referred to in 

his statement to 'Alt , "'Shen men draw near to Allah by differ— 

97 

ent kinds of good deeds, you draw near by your intellect." For 
it is not possible to draw near by innate constitutional en- 
dowment, nor by axiomatic knowledge, but by that which is ac- 
quired. In ' Alt's case he was able to draw near by using his 
intellect to acquire the knowledge for which close pro ximi ty to 
the Lord of the worlds is bestowed. The heart is like the eye, 
and the innate intelligence in it is like the potentiality of 


$ Cairo text adds, ’and guided him aright. • 
in? Cairo text adds, ’to 'Alt, 
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sight in the eye. The potentiality of sight is a subtlety 
which is lost in blindness, but which is present in sight, even 
though a nan may have closed his eyes, or the darkness of night 
may have enfolded him. The knowledge attained thereby in the 
heart is like the potentiality of perception of sight in the 

2 T 

eye , and its vision of the essences of things. The fact that 
knowledge is held back from the eye of the intellect during 
youth until the age of discretion and maturity is like the hold- 
ing back of the vision from the sight until the time when the 
sun shines with its flood of light upon the objects of the eight. 
The pen with which Allah has written knowledge upon 
the pages of the heart is like the disk of the sun. Knowledge 
is not achieved within the heart of the youth before the age of 

discretion only because the tablet of his heart is not yet pro- 
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pared to receive the engraving of knowledge. The pen (al-qalam) 
is a term for one of the creations of Allah which He has made a 
cause for achieving the engraving of knowledge upon the hearts 
of men. Allah said, "Who taught with the pen, taught man what 
he did not know " (96:4-5). The pen of Allah does not resemble 
the pen of His creatures, even as His description does not re- 
semble the characterisation of His creation. Thus Hie pen is 
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not mad© from a reed nor from a piece of wood, even as He Him- 
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self is not made up of substance (jawhar) nor of accident (<arad). 

So the comparison between the inner insight end the 
outer vision is valid from these points of view, save that there 
is no comparison between them in honor. For the inner insight 
is the very soul itself which is the subtlety which perceives. 

This is like the rider, and the body like his mount; and blind- 
ness in the rider is more dangerous to the rider than blindness 
in his mount. Indeed there is no relation between the one af- 
fliction and the other, nor any comparison of the inner in- 
sight with the outer vision. Allah has called it by its name 
for He said, "The heart belies not what he saw " (53 til)* thus 
calling the perception of the mind a vision (ru'yah). Like 
this is the statement of the Most High, "Thus did we show Abra- 
ham the kingdom of the heavens and the earth " (6-75). In this 
He did not mean the outer vision of the eye, for that was not 
granted exclusively to Abraham that it should be set forth as 
having been a special favor. Therefore the non-perception is 
called blindness. The Most High said, "For it is not their 
eyes which are blind* but blind are the hearts which are within 
their breasts " (22,45). And again, "But he who in this life 
is blind shall be blind in the next too, and err farther from 
the way " (17,74). This is the exposition of intellectual science. 



Mow as regards the religious sciences, they are taken 
hy way of acceptance on authority (taqlid) from the prophets 
(anbiya'), on whom be the blessings of Allah, This is acquired 
by learning the Book of Allah and the Sunnah of the Apostle of 
Allah, and understanding their meaning after having heard them. 
In this is the heart made perfect in quality and safe from ill- 
ness and disease. For the intellectual sciences, although need- 
ed by the heart, are not sufficient for its safety ; just as the 
intellect is not sufficient to make continuous the causes of 
physical health, but needs also to gain the experiential know- 
ledge of the properties of medicines and herbs by lesming them 
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from the doctors (atibba') and not by reading in books, since 
the intellect alone cannot find this knowledge. But after it 
is heard it cannot be understood except by means of the intel- 
lect. Thus the intellect cannot dispense with instruction 
(lit. hearing), nor can instruction dispense with the intellect. 

So he who is a proponent of mere blind imitation and 
of setting the intellect entirely aside is ignorant; and he who 
is satisfied with the intellect alone, without the light of the 
Qur'an and the Sunnah, is deluded. Tfeke care that thou be not 
in either of these two groups, but be one who unites the two 
sources. For the intellectual sciences are like foods, and the 
sciences of religious law are aB medicines. The sick person is 
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harmed by food whenever he neglects the medicine. Thus the 

diseases of the heart can be treated only by the medicines de- 
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rived from the religious law (shari'ah), which are the offices 
of the rites of worship and the works which the prophets set in 
order for the reformation of hearts. So he who does not treat 
his sick heart by the use of ritual worship* but is content to 
use the intellectual sciences alone, is harmed thereby, even as 
the sick man is harmed by food. 

The supposition of those who think that the intellect- 
ual sciences are opposed to the sciences of religious law and 
that it is impossible to bring them together in harmony, is a 
supposition which arises from blindness in the eye of insight. 

He take refuge in Allah from it. But often such a man finds 
some of the sciences of religious law contradictory to others 
and is unable to harmonise themi so he supposes that there is 
a contradiction in our religion and is perplexed thereby, and 
he withdraws from religion as a hair is withdrawn from dough. 
This is only because his own impotence has caused him to im- 
agine an inconsistency in our religion.' How far that is from 
the truth.* He is indeed like a blind man who entered a house 
and there stumbled over some of the vessels of the house and 
said, "VShat are these vessels doing in the path; why are they 
not put in their place ?** They answered him, "Those vessels 
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are in their place, but you did not find the way because of your 
blindness* Hot atrange it is of you not to blame your stumbling 
on your blindness * but rather to blame it upon the negligence of 
someone else.”' This is the relationship between religious and 
intellectual sciences* 

The intellectual sciences are divided into those of 
the present world and those of the world to come. Those of this 
present world are such sciences as medicine, arithmetic, geometry, 
astronomy, and the other professions and trades. Those of the 
world to come are such as the knowledge of the states of the 
heart, of defects in religious works, and of the knowledge of 
Allah and His attributes and His acts, as we have explained in 
-he Book of Knowledge, These are two incompatible sciences, by 
which I mean that whoever applies himself to one of them and 
goes deeply into it has his insight into the other lessened for 
the most part, 

f All has given three similies of this present world 
and the world to cone. He said, "They are like the two scales 
of the balance; and like the East and the West; and like a man's 
two wives, for when he makes the one content he makes the other 
angry." So you see those who are wise in the affairs of the 
present world, in medicine, arithmetic, geometry, and philo- 
sophy, are ignorant in the matters of the world to come. 
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Similarly those who are vise in the minutiae of the sciences 

of the world to come are ignorant, for the most part, of the 

sciences of this present world* for the power of the intellect 

cannot accomplish the two things together, as a general thing. 

Thus one of them prevents the perfection of the second. The 

Prophet said, "Host of the inhabitants of the Garden are sim- 
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pletons (bulh). " That is, they are simpletons in the things of 
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this present world. Al-tfasan said', perceived a group, 

which if you saw them, you vould say that they are mad; and if 

they saw you, they would say that you are demons." 

So whenever you hear about a strange thing in the 
field of religion which people wise in the sciences deny, do not 
let their denial delude you so that you do not accept it; for it 
is impossible for him who walks the Sastern path to get posses- 
sion of that which exists in the West, so also is the case with 

this present world and that which is to come. The Host High 

said, "Verily those who hope not for our meeting, and are con- 
tent with the life of this world, and are comforted thereby ..." 
(10:7). Again, "They know the outward appearance of the life of 
this present world, but of the world to come they are heedless " 
(30*6). And again, "But turn aside from him who turns his back 


nr Cairo text adds, 'in one of his sermons. * 



69 . 


upon our warning and desires naught hut the life of this pre- 
sent world. This is their sum of knowledge " (53:30-31). so 
to combine a complete attentive observance of the affairs of 
this present world and of religion is rarely easy, save to 
those whom Allah has firmly established for the direction of 
His servants in their livelihood and their return (to Allah). 
Such are the prophets who are helped by the Holy Spirit*, who 
receive divine power sufficient for all things, nor does it 
fall short at all. But when the hearts of creatures are given 
over completely to that which pertains to this present world, 
they turn aside from the world to come and fall short of coming 
to perfection therein. 



CHAPTER EIGHT* 


An Exposition of the Difference between General Inspiration 

(lUam) and Learning (ta'allum); and the Difference between the 
106 

?3fi Vfey of Seeking the Unveiling of Reality and the toy of the 
Speculative Philosophers (nujjar). 

Know that the sciences which are not axiomatic but 
which come into the heart at certain times, differ in their 
manner of attainment. Sometimes they some upon the heart as 
though something were flung into it from a source it knows not 7 . 
At other times they are gained through deduction (istidlal) and 
study. That which is not attained by way of acquisition nor 
through the cunning of proof is called general inspiration 
(ilham), end that which is attained through inference is called 
reflection (i'tibar) end mental perception (istibsar). Further- 
more that which exists in the heart apart from some expedient or 
cunning or effort on the part of no is subdivided into two 
classes . In the first the man is not aware how he achieved it, 
nor whence ; in the second he is acquainted with the secondary 
cause (eabab) from which he has derived that knowledge, which is 
the vision of the angel who easts it into his heart. The former 
is called general inspiration, and inbreathing into the heart 



(nafth fi 1-raw*), The latter is called prophetic inspiration 
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(wahy), and it is an exclusive characteristic of the prophets 

(anbiya* ) , whereas the former is given only to the saints (awliya*) 

and the pure (asfiya')* ?ke preceding type which is gained 
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through deduction is that given to the learned ('ulana'). 

The true doctrine is that the heart has the capacity 
to have revealed in it the true nature of reality in all things. 

But this is prevented by the intervention of the five aforemen- 
tioned causes. These are as a veil which hangs down between the 
mirror of the heart and the Preserved Tfeblet (al-lawh al-mahfuz ) , 
which is engraved with all that Allah has decreed until the day 
of resurrection. The reflection of the real nature of know- 
ledge from the mirror of the Tablet upon the mirror of the heart 
is like the reflection of an image from one mirror to another 
mirror opposite it. The veil between the two mirrors is some- 
times removed by the hand, and at other times by a gust of wind 
which moves it. Thus the winds of divine favor sometimes blow 
and the veils are drawn aside from the eyes of hearts so that 
there is reflected in them something of that which is written 
upon the Preserved Tablet. Sometimes this takes place during 
sleep, and thereby there is rovealed that which will come into 
being in the future. The veil is completely lifted by death 
when the covering is withdrawn. At other times revelation is 



made during making hours and the veil is lifted by a secret 
favor from Allah, and some of the marvels of knowledge glisten 
in the heart from behind the curtain of the unknown. This may- 
be like a daxiling flash of lightning, or it may he continuous 
up to a certain point, hut its continuance is most rare* Rev- 
elation then does not differ from acquiring as regards the know- 
ledge itself, its seat, and its cause, but it differs only in 
the remoral of the veil for this is not accomplished by man's 
Tolition. General inspiration does not differ from prophetic 
inspiration in any of these respects, but only in the matter of 

the vision of the angel who Imparts the knowledge; for our 

112 

hearts attain knowledge only by means of the angels. To this 
the Most High refers in the statement, "It is not for any mortal 
that Allah should speak to him, except by inspiration, or from 
behind a veil; or by sending a messenger who reveals, by His 
permission, what He pleases " (42 t 50-51)* 

If you have come to know this, know also thet the in- 
clination of the §ufls is toward the knowledge gained through 
inspiration, and not to that gained through instruction. There- 
fore they do not covet the study of knowledge, nor the acquiring 
of that which authors have written, nor discussion about the 
statement of doctrines and proofs which have been mentioned. 

But they say, "The way of knowledge is to put foremost spiritual 
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striving, to abolish blameworthy traits, to cut all ties, and 
to advance toward Allah with utmost concern." whenever this 
takes place Allah becomes the ruler over the heart of His crea- 
ture and the surety for his illumination with the light of know^ 
ledge. When Allah becomes the ruler of the heart He floods it 
With mere? and eheda Hie light upon it, and the breast is opened 
and there is revealed to it the secret of the unseen world of 
spirits (mlakut), and by a gift of mercy there is cleared away 
from the surface of the heart the veil of whiteness which blinds 

ite eye, and there shines in it the real nature of divine things. 
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The novice (murid) has only to rake himeelf ready by 
a thorough purifying, by summoning intention along with a sin- 
cere deeire, by utter thirsting, and by watching with constant 
expectation for the merey which Allah my grant to him. For 
prophets and saints have had divine things revealed to them, and 
the light has flooded their breasts, not by learning and study^ 
of books, but by asceticism (suhd) in this present world, by 
cutting self off from all of its ties, by emptying the heart of 
all of its busying affairs, and by advancing vith the utmost 
concern toward Allah; for, whoever belongs to Allah, Allah be- 
longs to him. 
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Tt« gufls assert that tha way to this is, first of all, 
by cutting off entirely all ties with this present world and by 
emptying the heart of them, by taking away concern for family, 
possessions, children, native land, knowledge, rule, and: rank. 

Nay rather be must bring his heart into that state in which the 
existence of all these is the same a6 their non-existence^ Then 
he must withdraw alone into a place of private devotion apart 

lie 

(rawiyah), and limit himself to the prescribed religious duties 
_ 120 
(fare* id) and the supererogatory prayers (rawatib). Re must sit 

with empty heart and concentrated purpose. He must not divide 

his thought by reciting the Qur'an, nor the contemplation of its 

exposition, nor by books of tradition, nor anything else. But 

he must strive that nothing save Allah shall come into his mind. 

Then after he has seated himself in a place apart he shall keep 

saying continuously with his tongue, "Allah, Allah," and his 

heart shall be fixed on it too, until he comes finally to a 

state in which the motion of the tongue will cease and it will 

seem as though the word is flowing over hia tongue. He must 

T 

continue patiently in this until every trace of the word ia ef- 
faced from the tongue and he finds his heart persevering in 
this devotional exercise (dhikr). Still he shall persevere 
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until the form and letters of the expression and the very ap- 
pearance of the word is effaced from the heart and there re- 
mains present in it naught save the ideal meaning which is, as 
it were, adhering to and inseparable from the heart, 

TO attain to this point is a matter of his choice; so 
too is the prolonging of this condition by warding off the sug- 
gestions of Satan, Not by his choice, however, can he procure 
Allah ‘s gift of mercy. By what he has done thus far he has ex- 
pose i himself to the breezes of Allah's mercy, end it only re- 
mains for him to wait for such mercy as Allah may grant to him, 
even as He has in this way given His mercy to the prophets and 
saints. Upon doing this, if his desire is sincere, his intention 

pure, and his perseverance good, and if his lusts do not draw him 
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aside nor the suggestions of the self (badlth al-nafs) engross 

him with the ties of this present world, there will shine forth 
the gleams of reality into his heart. In its beginning this will 
be like a blinding flash of lightning. It is not continuous but 
it returns, although it may delay. If it returns it may continue, 
and it may be but a flash. If it continues it may be for a longer 
or shorter time. These different types may appear, the one suc- 
ceeding the other, or they may be limited to one sort only. The' 
stages (manezil) of the saints of Allah in this are unlimited, 
even as the superiority of their nature and moral characteristics 



is not to be reckoned. So this way goes beck to en absolute 
purifying and clarifying and brightening of the heart on your 
party and then only to make ready and wait in expectation. 

The speculative theologians and those whose opinions 
deserve consideration have not denied the fact that this way 
does exist, that it is a possibility, and that it does, in rare 
instances, lead to the desired end. Indeed this way has been that 
of most prophets and saints. But they consider it a difficult 
way, and think it slow in bringing results, and feel that the 
fulfilling of all of its conditions is very improbable. They 
claim that to blot out all ties to this extent is practically 
impossible. If it does happen for a moment its continuation is 
even more difficult, since the slightest evil prompt ihgr.or in- 
voluntary suggestion disturbs the heart. 

The Prophet said, "Tfce heart of the believer is more 
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unsteady than a cooking pot as it boils. * He also seid, "The 

heart of the believer is between two of the fingers of the Uer- 

ciful. * During such strenuous effort the physical constitution 

may be disordered, the intellect confused, end the body diseased. 

If progress in the discipline and improvement of the soul is not 

made by means of the realities of the sciences, then the heart 

is ensnared with corrupt imaginings in which the soul trusts for 

a long time before they come to an end; and one may live out his 



appointed time without succeeding. LJany a gufi has t re veiled 

this way and still has continued to hold a certain fancy for 

twenty years, whereas if he had studied science thoroughly 

beforehand, the point of confusion in his fancy (khayal) would 

have been opened up to him at once. So to busy one-s self in 

the path of learning is a surer and easier means of attaining 

the aim. They claim that it is as though a man left off the 
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study of jurisprudence (fiqh), asserting, "The Prophet did not 
study it, and he became one who understood the divine law by 
means of prophetic and general inspiration without any repeti- 
tion or application, and perhaps discipline of the soul'^iU 
bring me finally to that goal.- whoever thinks this wrongs him- 
self and wastes his life. Bay rather, he is like one who gives 
up the way of gain through farming, hoping to chance upon some 
treasure. The latter is indeed possible, but extremely un- 
likely. so too in the matter of gaining knowledge. They say, 

"It is first of all necessary to attain to that which the learned 
have achieved and to understand what they said. Then after that 
there is no harm in expectantly waiting for that which has not 
bson disclosed to the other learned men, and it my be that this 
will be disclosed afterwards through strenuous effort." 
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ca* :r nine. 

An Exposition of the Difference in Rank between the T»o 
Positions by a Tangible Example. 


Kno» that the wonders of the heart are outside the 
realm of things perceived through the senses (mudrakSt al-hawass*, 
for the heart is also beyond sense perception. Tbe under- 
standings are too weak to grasp, except by means of a- tangible 
example » that which is not perceived through the senses. So 

ve shall explain this to people of weak understanding by means 
of two examples. 

For the first illustration let us suppose a reservoir 
dug in the earth, into which the water can be conducted from the 
surface above through streams which empty into it. The bed of 
the reservoir may also be dug up and the dirt removed from it 
until the fountain of pure water is reached, and then the water 
bursts forth from the bottom of the reservbir. This water is 
purer and more constant, and perhaps more copious and abundant. 

The heart then is like the reservoir and knowledge like the water. 
The five external senses are like the streams. Knowledge may 
possibly be conducted to the heart by means of the streams of 
the senses and the consideration of things observed until it is 
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thus filled with knowledge. It is also possible to stop up these 
streams from it by solitude and retirement end averting the eyes 
from seeing, and then to resolve in the depths of the heart upon 
purifying it and taking away from it the layers of coverings 
until the fountain of knowledge bursts forth from within it. 

But if you eay, "How can knowledge burst forth from 
the heart itself while it is destitute of it?" Know that this 
is one of the wonders of the heart's secrets. It is not permis- 
sible to deal with it in the science of practical philosophy 
(*ilm al-nu'eiinalah) , This much however, can be mentioned, that 
the real natures of things are written down in the preserved Tab- 
let ( al-lawh al-mahfus), and indeed in the hearts of the angels 
who are brought near (to Allah), 

For just as an architect draws plans for buildings on 
blank paper and then brings them into actuality in accordance 
with that archetypal thus the Creator of the heavens and the 
earth wrote an archetype of the world from beginning to end upon 
the Preserved Tablet, and then brought it into actuality in ac- 
cordance with that archetype. 

From the world which has been brought into actuality 

in the image of the archetype there is transmitted to the exter- 

^125 

nal senses end the retentive imagination (khayal) still another 
image. For whoever looks at the sky and the earth and then 
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closes his eyes, sees in his imagination the image of the sky 
and the earth, so .that it is as though he were looking st them; 
and were the sky and the earth annihilated and he himself re- 
mained, he would find within himself the image of the 3ky and 
the earth as though he were beholding them and looking at them. 

Then from his imagination an effect is transmitted to 
the heart, so that there is represented in it the real mturea 
of things which have entered into sensation and imagination. 

The representation in the heart corresponds to the world which 
is represented in the imagination, which in turn corresponds to 
the world as it exists in itself external to the imagination 
and heart of man. This existing world corresponds to the arch- 
etype existing in the Preserved Tablet, 

126 

Thus the world has four degrees of existence, Ihere 
i® existence in the Preserved 'Ihble t which is prior to its cor- 
poreal (jismani) existence. Its real fhaqiqi) existence follows 
this, and it is followed in turn by its imaginative existence, 

I mean the existence of its image in the imagination. Its im- 
aginative existence is followed by ics intellectual existence, 

I mean the existeuc:s of its image within the heart. Some of 
these orders of being are immateria. (ruhaniyyah) and some of 
corporeal character. Of the immaterial some are more immaterial 
in their order of being than others. This is a kindness (lutf) 



coning from the divine wisdom; for Allah has made the pupil of 

your eye in such a way that, in spite of its smallness, there 

is pictured within it the image of the world, the heavens and 

the eerth, with all their widespreading extent. Then it goes 

on from existence in the realm of sensation to existence in the 

imagination; and from it to existence in the heart. For you can 

never apprehend anything save that which has reached you; and 
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were it not that He has placed an image of the whole world with* 
in your very being you would have no knowledge of that which is 
apart from yourself. Glory belongs unto Him who has ordered 
these wonders in heart and eye, and then blinded heart and eye 
to the perception of them so that the hearts of the majority of 
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creatures have become ignorant of themselves and their wonders/' 
l/it us now go back to the purpose in view and say, 

"It is conceivable that the real mature of the world might be 
represented in the heart, its mental image coming now from the 
senses and again from the Preserved Tablet; even as it is con- 
ceivable that the image of the sun should be represented in the 
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eye, coning now from looking directly ay, and age in from looking 
at the water on which the sun shines which reproduces its image." 
So whenever the veils are lifted between the heart and the Pre- 
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served Tablet, the heart sees the things which are therein, and 
knowledge bursts forth into it therefrom, so that it does not 
have to acquire its knowledge through the avenues of the senses. 
This is like the bursting forth of water from the depths of the 
earth. Whenever the heart becomes occupied with things in the 
imagination derived from sensibles, this veils it from examining 
the Preserved Tablet, just as when water is collected from 
streams into a reservoir it is thereby prevented from bursting 
forth from the earth; or just as he who looks into the water 
which reproduces the image of the sun is not looking at the sun 
itself. 

_ 128 

Thus the heart has two doors. One door opens toward 
the unseen world of spirits which is the Preserved Tablet and 
the world of the angelic. The other door opens toward the five 
external senses which lay hold on the visible material world. 

This visible world also resembles the unseen world of spirits 
to & certain extant. How the fact that the door of the heart 
is opened to the acquisition of knowledge through the senses is 
a thing you understand. But regarding its door which opens to 
the invisible world of spirits and the examining of the preserved 
Tablet, you have certain knowledge through meditating upon the 
wonders of dream-visions (ru'ya) and the heart's observation in 
sleep: of what will be in the future or what was in the past, 
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without any acquisition on the part of the senses. 

That door however is opened only to him who devotes 

himself exclusively to the remembrance of Allah. The Prophet 

said, "Uen of a single thought have taken the lead. 1 * He was 

asked, "Who are they?" He answered, "Those who are infetueted 

with the remembrance of Allah, for this devotional exercise of 

theirs has put away from them their load of sin and they come 
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to the resurrection unburdened." Then he described them by re- 
lating the statement of Allah, "Then I shall draw near with my 
face toward them. Do you think that anyone knows what thing I 
desire to bestow upon him toward whom I turn my face?" Then He 
said, "The first thing I give them is that I cast something of 

my light into their hearts and they give tidings of me even as 
130 

I give tidings of them." The entrance for these tidings is the 
inner door, 

So then there is this difference between the knowledge 
of the prophets and saints and that of the learned and the phil- 
osophers! thG knowledge of the former comes from within the heart 
through the door which is opened toward the unseen world of 
spirits, whereas the knowledge of the philosophers comes through 
the doors of the senses which open to the material world. The 
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wonders of the world of the heart and its wavering between the 
visible and invisible worlds cannot be fully dealt with in the 
science of practical philosophy. But this is an example which 
will teach you the difference in the place of entrance of the 
two kinds of knowledge. 

Hie second example will cause you to know the differ- 
ence between the two types of action, I mean the action of the 
learned and that of the saints. The learned work to acquire 
knowledge itself and gather it into the heart, but the saints 
among the $ufxs labor only to the end of polishing, cleansing, 
clarifying, and furbishing the heert, 
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Hie story is told that once the Chinese and the 
Byzantine Greeks vied with one another before a certain king as 
to the beauty of their workmanship in decorating end painting. 

So the king decided to give over to them a portico so that the 
Chinese might decorate one side of it and the Byzantine Greeks 
the other sidei and to let a curtain hang down between them so 
as to prevent either group from looking at the other. And he 
did so. The Byzantines gathered together numberless strange 
colors, but the Chinese entered without any color at all and be- 
gan to polish their side and to furbish it, When the Byzantines 
had finished the Chinese claimed that they had finished also. 

The kincg was astonished at their statement and the way in which 
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they had finished the decorating without any color at all. So 
they were asked, "How have you finished the work without any 
color?" They replied, "You are not responsible for us; lift the 
veil." So they lifted it, and behold on their side there shone 
forth the wonders of the Byzantine skill with added illumination 
and dazzling brilliance, since that side had become like unto a 
polished mirror by reason of much furbishing. Thus the beauty 
of their side was increased by its added clearness. 

The care of the seints in cleansing, polishing, purify- 
ing, and clarifying the heart until the true nature of the Real 
shines forth clearly therein with utmost illumination is like the 
work of the Chinese. The care of the learned and the philoso- 
phers in acquiring and adorning knowledge, and the representation 
of this adornment in the heart is like the work of the Byzantines. 

But, however this natter is, the heart of the believer 
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does not die, nor is its knowledge erased at death nor its dear- 
ness beclouded. To this al-flasan referred in his saying, "Dust 
will not consume the seat of faith." This knowledge is a means 
of access which brings him near to Allah, But what the heart 
has attained of knowledge itself; ■ or' what- it ^has attained of 
purity and capacity to receive what knowledge writes upon the 
heart, does not enable it to dispense with more knowledge. There 
is no happiness for anyone apart from learning and mystical know- 
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ledge, (and some degrees of happiness are more noble than others), 
just as there is no wealth without money. For he who has a dirhem 
is wealthy and he who has storehouses crammed full is wealthy. 

The contrast between the different degrees of the happy is in 
accordance with their contrast in mystical knowledge and faith, 
just as the contrast between the different degrees of men of 

wealth is in accordance with the scarcity or abundance of their 
money. 

The varieties of mystical knowledge are lights, and 
believers do not run to meet Allah save by their lights. Allah 
said, "..their light runs on before them and on their right hand" 

( 57 1 12 ) , Tradition relates, "Some of them are given a light the 
Jire of a mountain and some smaller. The last of them will be 
a man who is given a light on his v>ig toe, which sometimes shines 
and again goes out, Tfhenever it shines he puts his foot forward 
and walks, and when it goes out he stands still. Their crossing 
al-JJirat is in accordance with their light. Some of them cross in 
the twinkling of an eye, some as a flash of lightning, some as 
the passing of a cloud, some as a falling star, and some as a 
charging horse. He who was given a light on his big toe crawls 
along on his face and hands and feet. One hand slip6 off but he 
holds on with the other, and one foot slips off but the other 
holds. 'The fire reaches his sides, but he keeps on in this way 
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until he is saved . * Thus the distinction in the faith of men 

• 134 

is shown, ^iere the faith of Abu Bakr to he placed on one side 
of the balances * End on the other side that of all men except 
prophets and messengers, the first would tip the scale. This 
resembles the statement of him who said, "Were the light of the 
Bun to be placed in the balances over against that of all lamps 
it would preponderate." For the light of the faith of indivi- 
duals among the common people is like the light of a lamp, and 
with some it is as the light of a candle, But the faith of the 
righteous gives light comparable to that of the moon and stars, 
and the faith of the prophets is as the light of the sun. For 
even as the form of the entire horizon with all its broad ex- 
panse is revealed in the light of the sun, while only a narrow 
corner of the house is revealed in the light of a lamp, thus 
also is there a distinction in the expansion of the breast by 
mystical knowledge, and in the unveiling of the breadth of the 
unseen world of spirits to the mystics. 

So tradition tells us, "On the dey of resurrection 

the command will be given, ’Remove from the fire whoever has a 
^135 

mithqal of faith, or half a mithqal, or a quarter of a mithaal, 
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or a grain, or an atom' ", All of this goes to show the distinct- 
ion in the degrees of faith, and that these quantities of faith 
do not prevent entering the fire. It is also understood from 
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this that whoever has more than a mithqal of faith will not en- 
ter the fire. For if he entered orders would he given for re- 
moving him first of all. Again whoever has an atom's weight of 
faith in his heart does not deserve to abide forever in the fire 
even though he entered it. 

So also is the Prophet's statement, "There is nothing 

which is better than a thous. d like it except a man, that is a 
127 

believer," referring to the superiority of the heart of a be- 
lieving mystic, for it is better than e thousand hearts of the 
common folk, "Tie Most High said, " Ye shall be the highest if 
ye but be believers " (3:133), thus giving preference to br- 

7 

lievers over Muslims . The one referred to is the believing 

mystic and not the blind imitator. 

He who is Bxalted said, "Allah will raise all you who 

believe, as well as those who are given knowledge, many degrees " 

(58:12), By 'those who believe' here He means those who give 

assent apart from learning, and has thus discriminated between 

them and 'those who are given knowledge. ' "his indicates that 

the twhia 'believer* is applied to the blind imitator even though 

his giving assent does not result from insight nor mystical revel- 
138 

ation, Ibn < Abbas in commenting on 'those who are given know- 


£ Tollowing Cairo and MS texts. 
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ledge' said, "The learned man is exalted above the believer by 
seven hundred degrees, between each ttro of which there is a dis- 
tance equal to that between heaven and earth," The Prophet said, 

"Most of the people of the Garden are simpletons, hut the Sevanth 
139 

Heaven is for men of understanding," He also said, "The learned 

man is as far superior to the ordinary worshipper as I am super- 

140 

ior to the least man of my Companions," Another reading has it, 
"..as the moon is superior to the rest of the stars," 

So by these evidences it is clear thst the distinction 
in rank among the people of the Garden is in accordance with the 
distinction in their hearts and their mystical knowledge. There- 
fore the day of resurrection is 'a day of cheating ' since he who 
is deprived of the mercy of Allah is badly cheated and suffers 
a great loss. For he who is thus deprived sees high ranks above 
his own station, and he looks to them in the same way that a 
rich man who owns ten dirhems looks to the rich man who owns the 
earth from Sast to tfest. 3ach of them is rich, but how great is 
the difference between the two,' So how greatly has he been 
cheated who has lost the favor of Allah,* "In the next life are 
greater degrees and greater preference." (17*22), 


} Cf, Qur'an 64:9. 



CHAPTER TEN, 


An Exposition of the Testimony of Divine Law to the Validity of 
the Method of the Mystics in Gaining Experiential Knowledge, not 
through Instruction nor in the Ordinary Way. 

Know that whosoever has had even a small thing revealed 
to him through general inspiration (ilham), and a coming into his 
heart from whence he knows not, has learned by experience the 
truth of this way. Be who has never apprehended thie must never- 
theless believe in it, for the rank of mystical knowledge therein 
is very rarely attained. It is attested by the proof texts of 
divine law, experiences, and stories. 

Beginning with the proof texts there is His statement, 
"But those who strive for us we will surely guide into our way " 
(29*69), All wisdom that appears in the heart through stead- 
fastness in worship apart from instruction comes by way of 
mystical unveiling and general inspiration. The Prophet said, 

"Allah causes him who does what he knows to inherit the know- 

141 

ledge of that which he knows not, and aids him in what he does 
so that he comes to deserve the Garden, But he who does not do 
what he knows goes astray in that which he knows , end is not 
aided in what he does so that he comes to deserve the fire." 
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Allah said, "And whoso feareth Allah, to him will Re grant a 
prosperous issue, and will provide for him from whence he reckon- 
ed not " (65*2), This is interpreted, 'He will grant a prosper- 
ous issue from all difficulties and doubts, and He will cause 

# 

Hun to know without instruction and to be sagacious without ex- 
periment. ' Allah said, "0 ye who believe, if ye fear Allah He 
will make for you a distinction " (8*29). Ibis is said to be 
a light which distinguishes between reality and vanity (batil), 
and by which one finds a way out of uncertainties. Therefore 
the Prophet used to pray much for light. He said, "Allah give 

me light and increase light unto me; grant me light in my heart 

Tfr £§£ 

and light in my hearing." He even said, "..in ny hair, my 

142 

skin, my flesh, and my bones." The Prophet was asked about the 

statement of Allah, "Is he whose breast Allah has expended for 

Islam, and who is in light from his Lord " (39*23), what this 

'expanding' was, He replied, "It is enlarging, for, when the 

light is cast into the heart, the chest is enlarged end expand- 
143 

ed for it." He also esid to Ibn * Abbas, "0 Allah give him dis- 

144 

comment in religion and teach him interpretation." 'All said, 


§ Following Cairo and 115 texts, 

£4 Cairo text adds, 'light in my grave and 
£44 Cairo text adds, 'and light in my seeing,' 



"I have nothing which the prophet divulged to me save that Allah 
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gives a servant understanding in His hook.” This was not hy in- 
struction, In commenting on the Most High's statement, ”He 
brings th wisdom unto whom He will " (2j272), it is said that 
•wisdom* is understanding in the Book of Allah. Allah said, 

"And this we gave Solomon to understand " (21:79), referring 

especially to what was revealed to him under the name 'under- 

146 

standing*. Abu 1-Darda' used to say, "The believer sees with 

the light of Allah from behind a thin veil." And by Allah that 

is the truth, Allah casts it into their hearts and makes it to 

147 

move upon their tongues. Some of the fathers (al-salaf) have 

said, "The estimation (zann) of the believer is divination,” 

The Prophet said, "Beware of the natural insight 
148 149 

(firasah) of the believer, for he sees with the light of Allah," 

It is to this that reference is made in the statements of the 

Most High, "Verily, in that there are signs for those who read 

them aright " (15*75); and "We have made manifest the signs unto 

a people that are sure " (2*112). Al-pasan quotes a tradition 

from the Apostle of Allah, "Knowledge is two-fold — there is an 
n 

iT 

inner knowledge within the heart and it is the profitable know- 
150 

ledge." One of the learned was asked about what this inner 


,7 Following Cairo and US texts. 



knowledge was, and replied, "It is one of the secrets of Allah 
which He casts into the hearts of His beloved (ahibba'), and 
with which He has acquainted no angel nor human being." 

Ihe Prophet said, "Verily there are in my nation 

j 

re Inters of traditions (muhaddithun) and theologians, and 

'Umar is one of thenu " Ibn 'Abbas recited, have not sent 

152 

any apostle before thee " (21;25), nor any prophet, nor any 

153 

re later of traditions, that is, any who were trustworthy. The 
relater of traditions is he who has been inspired (oulham), and 
he who has been inspired is one in whose heert an unveiling has 
been Dade from within, and not from the direction of external 
sensible^. The Qur'an plainly states that godly fear (taqwa) is 

7TT 

the key to right guidance (hidayah) and mystical revelation. 

This is knowledge without instruction, Allah said, "And in what 

Allah has created in the heavens and the earth are signs unto a 

people who do fear " (10*6), given especially to them. He said, 

"This is an explanation unto men, and a guidance and a warning 

to those who fear " (3il32) 

154 

Abu land and others used to say, "The learned man is 

3JL 

not he who learns something by heart out of a book, for if he 


$ Cairo text inserts, 'and teachers. ' 
,£r Following Cairo and MS texts. 
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forgets what he has memorized he becomes ignorant, but the 

learned man is he who takes his knowledge directly from his 

Lord whensoever he wishes without any memorizing or study." 

Such a man is a learned divine, and to him is reference made 

in the statement of the Most High, "We taught him knowledge 

from our presence " (18,64). Although all knowledge is from 

His presence (min ladunhi), yet some of it comes through the 

means used in teaching mankind, and this is not called directly 

155 

given divine knowledge ('ilm ladunni). This latter however, is 
the knowledge which is opened in the secret of the heart with- 
out any usual means from without. 

These are the traditional evidences, and were all of 

the existing evidence of this sort to be gathered together — 

156 

verses, traditions, and recorded sayings -- it would be 
boundless. 

The witness of experience to this is also boundless. 

„ 157 158 

This appears from the Companions, the Followers, and those who 

came after them. 

Abu Bakr the Great Believer (al-siddlq) said to '1'iahah 

just before his death, "They are your two sisters." His wife at 

the time was pregnant and later bore a daughter, and he knew 

before her birth that she was a girl, 'Umar said during his 
159 ^ 160 

seraon one Friday, "0 Sariyah, the mountain.' since it had 
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been disclosed to him that the enemy was upon them, so he, since 

he knew it, warned them, '’’he fact that his voice reached them 

161 

was one of the many miraculous gifts (karamat) of the saints. 

162 

Anas bin l«alik said, "I entered into the presence of 

- 163 

'Uthrnan, and on my way there I had come across a woman end 
looked at her out of the corner of my eye and reflected on her 
charms. As I entered *Uthman said, ‘One of you comes into my 
presence with the marks of adultery showing in his eyes. Know 
you not that adultery of the eyes is the look? So repent or X 
shall punish you.’ I said, 'Is there inspiration (wahy) after 
the Prophet?* He replied, ’No, but mental perception, inference, 
and true natural insight. "* 

164 

Abu Sa*id al-Kharrar said, "I entered into the sacred 

mosque and saw a poor man wearing two tattered cloaks and said 

to myself, 'This man and his ilk are a burden upon mankind. * 

But he called me to him and seid, 'Allah knows what is in your 

hearts, so beware of Him * (2t236). Then I asked forgiveness 

of Allah secretly, at which he age in called me and said, 'He it 

is who accepts repentance from His servants ' (9*105). Then he 

disappeared from me and I did not see him again. " 

165 166 

Zakariya bin Da'ud said that Abu l- f Abbas bin yasruq 

167 

went in to see Abu 1-ffedl al-flashimi when he was sick; now he 
had children but was without known means of a livelihood. 
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Abu 1-' Abbas said, "When I got up I said to myself, * Where does 
this man get anything to eat from?* But he shouted at me, *0 
Abu 1-^ Abbas, put away this sordid anxiety, for Allah has hidden 
kindnesses. '" 

168 

Ahmad al-Naqib said, "I went into the presence of al- 
169 

Shibli who said, 'Tried, Ahmad. • I said, ’What do you mean?' 

He said, 'As I was sitting there came over me the thought 'you 
are miserly,'* I seid,*I am not miserly', but my thought con- 
tinued to reproach me saying, 'but you are miserly. ' So X said, 
•Whatever the day brings to me, I shall give to the first poor 

man who meets me. * Hardly had I finished the thought when there 

170 

came to me e companion of Mu'nis al-Khadim who brought fifty 
dinars and said, 'Use this for your own expenses,' When he had 
said this I rose up and took it and went out, end behold, a poor 
blind man sitting in front of a barber who was shaving his head. 
So I approached him and gave him the dinars. He said, 'Give them 
to the barber. 1 I said, ’But their sum is such and such. ' He 
replied, 'Did we not tell you that you are miserly?' When he 
said this I gave them to the barber, who said, 'When this poor 
man sat down before me I agreed that I should take no fee from 
him,' So I cast them into the Tigris and seid, 'No one magni- 
fied thee but Allah humble th hira. "* 

171 

Jtemzah bin < Abdallah al-*Alawi said, "I went into the 
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presence of Abu 1-Khair al-Tinani, thinking in my heart that I 

would greet him but not eat food in his house. After I left his 

house he soon caught up with me f and he wa9 carrying a platter 

of food. He said, ’Sat, 0 youth, for you have now passed out 

from the limits set by your former resolution, *" This man Abu 

1-Khair al-Tinani was famous for his miraculous gifts, Ibrahim 
173 

al-Raqqi said, "I went to see him to greet him, but arrived at 
the time of the sunset prayer, end he had not recited the 
Fatihah correctly. So I said to myself that my trip was in 
vain, when he had finished I went outside to perform my ablu- 
tions and a lion came at me, so I went back to Abu 1-Khair and 
told him that a lion had come at me. Then he went and shouted 
at it, 'Did I not tell you not to attack my guests?' Thereupon 
the lion turned aside and I performed my ablutions, When I re- 
turned he said to me, 'You have labored to make right that 
which is external (al-zahir) and were afraid of the lion, while 
we have labored to make right that which is within (a 1 -bat in) 
and the lion was afraid of us. "* 

The stories of the insight of the Shaikhs and of how 

they have been able to tell the thoughts and intents of men are 

174 

numberless. Indeed the stories told of their seeing al-Khidr 

and asking questions of him, of hearing the voice of an unseen 
175 

speaker (hatif), and of various kinds of miraculous gifts are 



without number. A story is of no value to him who denies as 
long as he does not see. it with his own eyes, end he who denies 
the basic idea denies also the details. 

Tfae absolute proof which no one can deny consists of 
two things. One of them is in the wonders of true dream-vision, 
for by it the unknown is unveiled. If this is permissible in 
sleep, it is also not impossible during waking hours } for sleep 
does not differ from waking save that the senses are stilled 
and not busied in the things perceived by them. How meny a 
waking men is there so deep in thought that he neither hears 
nor sees because of his preoccupation with himself. 

The second is that the Apostle of Allah was able to 
speak accurately about the unknown and things in the future, 
as is set forth in the Qur'an, If that is permissible in the 
case of the prophet it is also permissible for others. For a 
prophet is merely e person to whom the true nature of things 
has been disclosed, and who works for the reformation of man- 
kind, So it is not impossible that there should exist a per- 
son to whom the true nature of things has been disclosed, but 
who does not work for the reformation of mankind. Such a man 
is not called a prophet, but a saint (wall). So whoever be- 
lieves in the prophets and considers true dreera-vision as 
trustworthy must unquestionably assert that the heart has two 
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doors: a door to the outer world which is the external senses » 

and e door to the unseen world of spirits from within the heart, 

which is the door of “both general and prophetic inspiration snd 

inbreathing within the heart. If he asserts his belief in both 

of these he cannot limit knowledge to what is gained by learning 

176 

and the ordinary direct methods, but striving (mujahadeh) is 
also another way for him. This illustrates the fact which we 
have mentioned of the strange swaying back and forth of the heart 
between the material world and the unseen world of spirits. 

Now regarding for the v —ailing of a thing in sleep 
by means of an example 7/hich needs interpretation, and likewise 
the appearance of angels to prophets and saints in different 
forms, these are among the secrets of the wonders of the heart, 
and only that knowledge which comes through mystic revelation 
befits them. 5o let us limit ourselves to what we have mentioned, 
for it is sufficient to stir up to striving and to seeking un- 
veiling therein. 

One of those to whom secrets are unveiled said, "There 
appeared unto me an angel who asked me to dictate to him some- 
thing of what I had seen of theology (tawhid) in ay secret devo- 
tions. He said, 'HThat deed shall we write down to your account? 
Tie wish to take up (i.e., to Allah) for you a deed by which we 
shall draw near to Allah. ' I said, *Do not you two write down 
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the practice of the divine ordinances (fara'id)?’ They an- 
swered, ’Surely, ' I said, ’That will suffice you .” 1 This is 
an indication that the noble recording angels are not acquaint- 
ed with the secrets of the heart, but only with deeds which 
are manifest, 

One of the mystics said, "I ashed one of the Substi- 

^177 

tutes (abdal) concerning the perception of certitude (yaq£n). 

He turned to his left and said, "What do you say, (Allah’s me ray 
be upon you)?* Then he turned to his right and said, 'What do 
you say?' TSien he smote upon his breast and said, 'What do you 
say?* Thereupon he answered me with the strangest reply I have 
ever heard. So I asked him about his turning and he replied, 

'I did not have any ready answer in that matter; so I asked the 
angel on the left and he said, 'I do not know'; then I asked 
the angel on the right who is more learned then he, and he also 
said, ’I do not know'; then I looked into my heart and asked it, 
and it told me the answer which I gave you, so therefore it is 
more learned than both of them. 

This was the meaning of the Prophet's saying, * Verily 
there are in my nation relaters of traditions, end f Uoar is one 
of them,” 

There is a late tradition (athar) that Allah says, 
"Whenever I examine the heart of a man and find persistent re- 
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membrance of me preponderant therein, I assume control over him 

and become his companion; I converse with him and become his 

178 

familiar friend." Abu Suleiman a 1- Da rani said, "The heart is 
like a pevilion which has been pitched, around which are closed 
doors, and vhatever door is opened into it influences it." 

So it appears that the opening of one of the doors of 
the heart is toward the world of unseen spirits and the highest 
beings. This door is opened by means of striving, scrupulous 
abstinence (war'), and shunning the lusts of this present world. 
For this reason 'Umar wrote to the commanders of the troops, 
"Remember what you hear from those who are obedient (i.e. to 
Allah) for they have revelations which are true," Some of the 
learned have said, "The hand of Allah is on the mouth of the 
sages (hukama*), and they only speak of that reality which Allah 
has prepared for them." Another said, "You can say, if you will, 
that Allah acquaints the lowly (khashi'un) with some of His 


secrets. " 
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CHAPTER ELEVEN. 

An Exposition of th® Domination of Satan over the Heart through 
Evil Promptings; the Meaning of such Suggestion, and the Means 
of Overcoming it. 

Know that the heart, as we have mentioned, is like a 
pavilion which has been pitched, to which there are doors, and 
influences and their resultant effects pour into it from each 
door. It is also like a target into which arrows are shot from 
every direction. Or it is like a mirror which is set up, across 
which there pass various different images; so there appears in 
it one imege after another, some image being always present. 

Or it is like a basin into which different streams of water 
empty from channels opening into it. 

The entrances of these influences which are constantly 
being renewed in the heart are either from without: i.e. the 
five external senses; or from within: i.e. imagination, appe- 
tence, anger, end characteristics which are made up of the tem- 
perament of the man. For if he apprehends a thing by means of 
the senses it has an effect upon the heart. Likewise when lust 
is aroused, for example thet which is caused by hearty eating 
and a strong constitution, it leaves its mark upon the heart. 



3ven if the effect upon the senses ceases, there remain the 
imaginative images which have been formed in the soul. The 
imagination shifts from one thing to another, end in accord- 
ance with the shifting of the imagination, the heert shifts 
from one state to another, ffe mean thet the heart is constantly 
in a state of change and of being influenced by these secondary 
causes. The most important of these influences which come into 
the heart are involuntary suggestions (khawatir). 3y involun- 
tary suggestions I mean the ideas (afkar) and recollections 
(adhkar) which take place therein. 3y these I mean its per- 
ceptions of knowledge, either by way of renewal or recollection; 
for these are called involuntary suggestions since they cone 
into the mind while the heart has been unmindful of them. 

These involuntary suggestions are whet move wills. 
Intention, resolution, and will are all unquestionably sub- 
sequent to the suggestion of the thing intended to the mind. 

Thus the basis of action is involuntary suggestions. Then the 

suggestion stirs up desire (raghbah); desire stirs up resolu- 
i 

tion; resolution stirs up intention; and intention stirs up the 
members of the body. 

'’’he involuntary suggestions which stir up desire are 


Following Cairo text 



divided into two classes* that which leads to evil, t mean that 
which has a harmful result; and that which leads to good, X mean 
that which is profitable in the nert world. These are two dif- 
ferent suggestions and need two different names. The praise- 
worthy suggestion is called ’general inspiration* (ilham), and 

the blameworthy suggestion, I mean that leading to evil, is 

179 

called prompting to evil* (wiswas). 

Moreover you know that these suggestions are created 
(hadithah), and also that every creeted thing must have a cre- 
ator (muhdith) , 7 ?henever the created things differ this indi- 
cates a difference in the secondary causes (esbab). This is 
what is known from the Sunnah of Allah regarding the relation- 
ship between effects and causes, 

Whenever the walls of a house are lighted by the light 
of the fire and its ceiling is blackened by the smoke, 70U know 
that the cause of the blackening differs from that of the light- 
ing, Similarly the light of the heart and its darkness have two 

distinct secondary causes. The cause of the suggestion which 

1 ui 
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leads to good is called an angel (uslak), and the cause of the 
suggestion which leads to evil is called a demon (shaitan). 


7 MSS texts read, 'a secondary cause' (sabab). 
,77 Following Cairo and MS texts. 
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The divine faror by which the heart is prepared to receive the 
inspiration of the angel is called ! divine succor 1 (tawfiq); 
while that by which it is prepared to receive the- evil prompt- 
ing of the demon is called 'deception' (ighwa* ) and "desertion* 

1CJ 

(khidhlan) , For these different meanings need different names. 

'Angel' is a term for a creature whom Allah has created 
whose business it is to bestow benefits, to serve knowledge, to 
reveal the real, true and right, to promise good, end to command 
to good; and Allah has created him end constrained him to do 
these things. 

'Demon' is a term for a creature whose business is the 
opposite of all this, viz., to promise evil, to comnmnd to ex- 

3JL 

cess, to threaten with poverty whenever one intends to do good," 
Thus prompting to evil stands over against inspiration; the 
demon over against the angel; and divine succor over against 
forsaking. To this is reference made in the divine statement, 
"And of everything have we created pairs " (51*49). for nil 
existing things have opposites, being in pairs, save only Allah 
who is unique and has none over against Him. Indeed He is the 
One, the Real, the Creator of all these pairs. 


!f Following HSS texts. Cairo & Z. texts have, 'of good. ' 
Ml Cf. Qur'an, 2*271. 
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The heart, being between the demon end the angel, is 
attracted by each of them. The Prophet said, "ihe heart has 
two visitations (lammatan). The one is from the angel and it is 
a promise of good end belief in the Divine Reality; and'^hoever 
finds this let him know that it is from Allah, and let him give 
praise to Allah. The other visitation is from the enemy end it 
is a promise of evil, a denial of the Divine Reality, and for- 

j 

bidding of good; and whoever finds it let him take refuge with 

181 

Allah from Satan the Stoned.-* After that he repeated the state- 
ment of the Most High which begins, "Satan promises you poverty 
and bids you sin (2*271). 

Al-^asan said, "There are two anxieties which revolve 
in the hearts an anxiety from Allah, and another from the enemy, 
Allah has mercy on the creature who pays attention to that which 
gives him concern, executing that which has its source in Allah, 
and struggling against that which has its source in His enemy," 

In regard to the attraction of the heart toward these two ruling 
forces, the Apostle of Allah said, "The heart of the believer is 
between two of the fingers of the Merciful," Allah is too 
highly exalted to have a finger made up of flesh, bone, and blood, 


$ Following Cairo text and Cairo MS. Other texts shortened, 
MSS texts read, -two visitations. * 
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and divided by joints. But the meaning of a finger is swiftness 
in turning and ability to move and change objects; for you do 
not want your finger for its own sake, but for vhat it trill do 
in turning and replacing things, even as you ordinarily do your 
work with your fingers, 

Allah does what He does by constraining the angel and 
the demon, the two of them being forced by His power to turn 
hearts, even as, for example, your fingers are forced by you to 
turn objects. The heart in its original innate condition is 
fitted for receiving the influences of angel and demon alike, 
with no preponderance of the one over the other. The prepon- 
derance of the one side over the other is, however, brought 
about by following desire (hawa) and giving one’s self over to 
the appetites, or by turning from and opposing them. 

■tfhen a man follows the dictates of anger -and appetence 
the domination of Satan through desire appears, and the heart 
becomes the nest of Satan and his seat. Desire is the pasturage 
of Satan and his abundant provision. But when a man strives 
against the appetites and does not give them the rule over him, 
and imitates the moral character of the angels, then his heart 
becomes the habitation and resting place of the angels. 


f Cairo text inserts, 'nerve, and '. 
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Since no heart is devoid of appetence, anger, miser- 
liness, covetousness, hope of long life, and other similar 
human qualities which originate in desire, without doubt there 
is no heart in which Satan does not roam about prompting to 

evil, in regard to this the prophet said, "There is not one of 
182 

you hut has a demon." They asked, "And you, 0 Apostle of Allah?" 
He answered, "And I also, save that Allah helped me to gain the 
victory over him and he became a L'uslim, and commands only good." 
This is because the demon works only through appetence. So when 
Allah has given anyone the victory over appetence so that it ex- 
tends only in proper directions and within proper limits, then 
appetence does not invite to evil and the demon which is armed 
thereby commands naught but good. 

’Whenever the thought of this present world predominates 
in the heart because of the demands of desire, then the demon 
finds an opportunity and prompts to evil. 3ut when the heart 
is devoted exclusively to the thought of Allah, the demon leaves 
it and his field is straitened, and the angel draws near and 
inspires. 

In the battle of the heart there are constant attacks 
and counter-attacks between the forces of the angels end demons 


i Following Cairo and MSS texts. 
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until it is conquered by one of them which takes up its residence 
and abode therein, fflien the second enters he takes it by a trick 
Most hearts hawe been conquered and occupied by the forces of 
demons, and so filled with promptings to evil which call for the 
preference of the swiftly passing world and the casting aside of 
the world to come, ^e starting point for their taking posses- 
sion is the following of the appetites and desire. After this 
takes place the heart cannot be reconquered except by emptying 
it of the demon's food which is desir-j end the sppstitss, and 
building it up by means of remembrance of Allah which is the 

place of angelic influence. 

_ « . 189 

Jarir bin 'Ubaidah al**Adawi said, "I complained to 
_ , 184 

al- Ala* bin Ziyad, 'I do not find any promptings to evil in my 
breast i * He said, 'This is like a house which thieves pass by; 
if there is anything in it they take it* otherwise they pass on 
and leave it, 1 " That is to say the demon does not enter the 
heart which is devoid of desire. Regarding this Allah said, 
"Verily thou hast no authority over my servants." (17:67). 

But whosoever follows desire is the servant of desire, 
not a servant of Allah; therefore Allah gives the demon power 
over him, Allah said, "Dost thou see him who takes his desire 
as his god?" (25j45). That is, his desire is his god and the 
object of his worship, and so he is a servant of Sstan, not a 
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servant of Allah, 

1S5 4 

'Uthman bin Abu l-'Jls said to the prophet, "O Apostle 
of Allah, a demon has kept me from my prayer and reciting (the 
Qur'an). " He replied, "That demon is called Khiiuib, so when- 
ever you are conscious of his presence take refuge from him 
with Allah, and spit three times to your left." He said, "i 
did so, and Allah sent him away from me." Tradition says that 
ceremonial purification («rudu>) has a demon called al-telhSn, 
so take refuge from him Tith Allah, 

file evil prompting of Satan is not removed from the 
heart save by the remembrance of that which is other than what 
ne suggests. For if there is suggested to the heart the thought 
of anything, what has been in it previously is annihilated. 
Everything other than Allah and what is connected with Him my 
possibly become a field for Satan's activity. The remembrance 
of Allah is the safe side, for it is known that there is no 
room for Satan there. A thing is treated only by its opposite, 
and the opposite of all the evil promptings of Satan is the re- 
membrance of Allah by taking refuge with Him and disclaiming 

strength and power. This is what you mean when you say, "I take 

188 

refuge with Allah from Satan the stoned", and, "There is no 


# Following Cairo: US text £ C. Com, Cairo £ Z. texts read 'Amr 
bin al-f&8 in error* 
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strength nor power save in Allah the High the Mighty." This 

can be done only by the pious in whom the remembrance of Allah 

predominates, and Satan only approaches then as by a sly trick 

at the times of their blunders (falatat). Allah said, "Verily 

if a wraith from Satan touch those who fear Allah, they remember 

Him, and then they see " (7:200). In regard to the meaning of 

Allah's statement, "...from the whisperer who slinks off " 

- 1 ?° 

(114:4), Mujahid said, "He (i.e., Satan) stretches out his 
authority over the heart; if Allah is remembered he slinks away 
and crouches down, but if this is carelessly overlooked he 
stretches out his authority over the heart «" The mutual hostility 
(tatarud) existing between the remembrance of Allah and the evil 

JL 
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prompting of Satan is like the mutual hostility between light 
and darkness and night and day. Of their mutual opposition Allah 
said, "Satan hath overcome them and made them forget the remem- 
brance of Allah. " (58:20). 

Anas quotes the Apostle of Allah as having said, 

"Satan places his snout on the heart of the son of Adam, If he 

remembers Allah, Satan slinks away, but if he forgets Allah, 

191 

Satan gobbles up his heart." 

192 

Ibn Waddah in one of his traditions said, "ifoen a man 
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becomes forty years old without repenting, Satan rubs his hand 

over the man's face and says, 'By my fether it is the face of 

193 

one who will not succeed, *" 

Just as the appetites are mingled with the flesh and 

blood of the son of Adam, so the authority of Satan courses 

through this flesh and blood and surrounds the heart on all 

sides. Thus the Prophet said, "Verily Satan courses through 

194 

the son of Adam just like the circulation of his blood, so make 
hrs coursings difficult by means of hunger," For hunger breaks 
down appetence, and Satan's course is in the appetites, 3ecause 
of the fact that the appetites surround the heart on all sides, 
Allah has revealed the words of Iblls, "I will lie in wait for 
them in thy straight path; then I will surely come to them from 
before and behind, on their right hand and on their left '' 

(7; 16-17). 

The Prophet said, "Verily Satan lies in wait for the 
son of Adam in all his WEys.'' He lay in wait in the p*»+h of 
Islam and said, «Will you become a Muslim and leave your religion 
and the religion of yor.r fathers?' But he disobeyed him and be- 
came a lluslim. Then he lay in wait for him in the path of emi- 
195 

gration (hijrah) end said,'Will you emigrate; will you leave 

your land and your sky?’ But he disobeyed him end emigrated. 

196 

Then he lay in wait for him in the path of the holy war (jihad) 
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saying, 'Will you engage in tot which is the destruction of self 

and property, and kill and he killed, and your wives he remarried 

and your property divided?' But he disobeyed him and fought in 

the holy war. « The Apostle of Allah said, "Whoever does this 

and dies, it is incumbent upon Allah to bring him into the 
197 

Garden. " 

Thus the Apostle of Allah mentioned the meaning of 
evil prompting vhich is these involuntary suggestions which 
occur to the mind of the warrior: that he will be killed end 
his wives remarried, and similar thoughts which would keep him 
from the holy war. These suggestions are known, and so the evil 
prompting is known by observation. Tvery involuntary suggestion 
has a secondary cause which requires a name to define it, and 

JL 
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the name of this cause is the demon. It is not to be imagined 
that any human being will be released from him. People differ 
only in that they disobey him or follow after him. Therefore 
the Prophet said, "There is no one but has a demon." 

From this sort of investigation there is made clear 
the meaning of 'prompting to evil', 'general inspiration', 
'angel', 'demon', 'divine succor', and 'desertion' , 

In addition to this some have speculated a^out the 
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essence of Setan: whether he is a refined body, or incorporeal; 
and how, if he is a body, that which is a body can enter into 
the body of a man. But this is not now needed in the science 
of practical philosophy. He who seeks after this is like the 
man into whose clothing a snake has crawled, vyhat he needs is 
to remove it and get rid of its harm, but he occupies himself 
with investigating its color, form, length, and' breadth, which 
is absolute ignorance. The way in which these involuntary sug- 
gestions which incite to evil strike the soul is known. This 
indicates undoubtedly that a cause lies behind it. It is known 
that he who invites to the evil against which warning has been 

JT 

given for the future is an enemy. Undoubted!/ also, man knows 
through experience who the enemy is, so he ought to busy him- 
self in struggling against him. Allah has nede known his en- 
mity in many passages of His Book that men might believe in his 
existence and guard against him. The Most High said, "Satan is 
a foe to you, so take him as a foe. But he only calls his party 
that they may become the people of the fire " (35:6). Again, 
"Did I not enjoin on you, 0 children of Adam, that ye should not 
serve Satan? Verily he is an open foe to you " (36:60). 

So man must work to ward off the enemy from himself, 
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not by asking about his origin, his relationships, and his 
dwelling-place, Tt is true that he must ask about his weapons 
so that he may ward them off from himself. The weapons of 
Satan are desire and the appetites. This is sufficient for the 
intelligent. 3ut in regerd to the knowledge of the quality of 
his essence, his real nature, and the real nature of the angels, 
this is the field of the mystics who have penetrated deeply into 
the science of mystical revelations, and it is not required in 
the science of practical philosophy that one should know it. 

One must indeed know that involuntary suggestions are divided 
into the followings what is known certainly to invite to evil, 
which is manifestly evil prompting; what is known to invite to 
good, which is undoubtedly general inspiration; and what one is 
uncertain about, for he does not know whether it is from the 
visitation of the angel or the demon. 

Indeed it i9 one of the tricks of Satan to set forth 

evil as though it were good. To make correct distinctions in 

T 

this matter is a subtle problem and the majority of men perish 

therein. Satan cannot invite them to -open evil, sr he portrays 

evil in the form of good. Thus he will say to the men who is 

198 

learned in the art of preaching, "Wilt thou not look at mankind 
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dead through ignorance* lost through heedlessness, anc about to 
enter the fire? Hast thou no mercy on the creatures of Allah 
to rescue them from the dangerous places hy thy counsel and 
preaching? Allah has blessed you with a perspicacious heart, 
an eloquent tongue, and an acceptable manner of speaking; so 
how can you deny the grace of Allah and expose yourself to His 
wrath by abstaining from spreading knowledge abroad and celling 

mankind unto the straight path?" He continues to confirm this 

JL 
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idea within the man’s soul and to draw him on by agreeable 
tricks until he engages in preaching to the people for a time* 
After that Satan invitee him to adorn himself for them, and to 
affect a more beautiful style of utterance and a show of good, 
saying to him, "If you do not do this your discourse will mBke 
no impression upon their hearts, and they will not be guided to 
the Truth." Satan keeps on confirming this to him, at the same 
time fastening on him unmistakably the stains of hypocrisy, 
popularity with the crowd, delight in high rank, pride in the 
power given by many followers and much learning, and a contempt- 
uous attitude toward mankind. Thus with his advice he leads on 
the poor man gradually to destruction, for he speaks, supposing 
that his purpose is good, whereas it is actually to attein high 
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rank and popularity 

^ Mm X Lt«k 0m » 0m L 
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• By reason of this he perishes , supposing 
*"» the sight of Allah. He is cno 


of those of Than the Apostle of Allah said, “Verily, Allah aids 

this religion hy a group for which there is no share of happi- 
199 

ness”, and again, "Verily, Allah establishes this religion by 

200 

means of the impious man. " 

201 

It is related that Iblis appeared to <ls& and said to 
him, "Say, 'There is no god save Allah'". He answered, "That 
is a true word, but I do not say it because of your saying." 

So, underneath the good, Satan has dissemblings , and his dis- 
semblings of this sort are endless. By them are destroyed 
learned men, godly worshippers, ascetics, the poor and the rich. 


and all types of men who hate evident evil, and will not permit 
themselves to enter into open acts of disobedience. 

ffe shall give a summary of the tricks of Satan in the 
Book of Things that Deceive in the latter part of this quarter. 
It is our purpose if time permit to write a special book on the 
subject which we shall call 'The Dissembling of Iblis • (talbis 
Iblis). His dissembling is now spread abroad among lands and 
peoples, especially among the sects and creeds, so that of good 
things only a trace remains. All of this is in submission to 
the dissemb lings of Satan and his tricks. So it is the duty of 
man to pause at every intent which is suggested to him so that 



he may know whether it is from the visitation of the angel or of 
the demon, and to ponder over it as he looks into it with true 
insight, not with the desire of nature. He should not consider 
it save in the light of piety, insight, and abundant knowledge, 
as the Most High said, "Verily, if a wraith from Saten touches 
those who fear Allah, they remember Him ", i.e., return to the 
light of knowledge, " and lo they see ", i.e., the forms are 
revealed to them. (7*200). 

But he who has not disciplined his soul through godly 
fear, and whose nature is inclined to submit to the dissembling 
of Satan through following after desire, makes many mistakes 
thereby, and his destruction is, unknown to him, hastened 
through it. He who is praised and exalted said of such, "..but 
there shall appear to them from Allah that which they had not 
reckoned on " (39*48). it is said thet this refers to deeds 
which they supposed to be good deeds, and behold they are evil 
deeds • 

The most obscure type of the sciences of practical 
philosophy to understand is the deceit of the soul and the wiles 
of Satan. This is the individual obligation (fard f ain) of 
every creature, but men have neglected it and busied themselves 
with sciences which bring evil promptings to them and give 
Satan authority over them, and cause them to forget his enmity 



and the ray to guard against him. Nothing can deliver from 
an abundance of evil promptings save closing the doors of the 
involuntary suggestions. These doors are the five 03rternal 
senses, and the inner doors are the appetites and the affections 
of this present world. Solitude in a dark house will close the 
door of the senses, and disentangling one's self from kin and 
money lessens the entrances for evil promptings from within. 
There remain, however, inner entrances in the imaginings which 
course in the heart, and these cannot be warded off save by ex- 
ercising the heart in the remembrance of Allah. But still Satan 
continues to contend end struggle with the heart, and to divert 
it from meditating on Allah. So there is no escape from 

struggling against him, and this struggle has no end but death. 
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since no one, as long as he lives, is safe from Satan. 

It is true that one may become strong so thet he is 
not led astray by him, and he may ward off his evil from him- 
self by means of struggle, but he can never dispense with 
struggle and defense as long as the blood courses through his 
body. For as long as he is alive the gates of evil are open 
to his heart and cannot be closed. They are appetence, anger, 
envy, covetousness, greed, and others which Trill be explained 
later. So whenever the gate is open and the enemy not careless, 
he cannot be warded off except by watchfulness and struggle. 
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A nan said to al-Hasan, *0 Abu Sa^id, does Satan 
sleep?” He smiled end ensured, "Tf he slept we should rest-” 
Therefore the believer has no escape from him. It is true that 
he does have a way of warding him off and weakening his power. 

The Prophet said, "The believer can exhaust his demon just as 

. _ # 204 205 

one of you exhausts his camel on his journey. " Ibn Mas'ud said, 
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"The demon of the believer is emaciated*" Qais bin al-^ajjaj 
said, "My demon said to me, ’’uhen I entered into you I was like 
a camel fit to be slaughtered, end now I an like a sparrow. 1 
I asked him, ''Shy is that?' He enswerec, ’You cause me to melt 
away by your remembrance of Allah. '■ 

Thus it is not impossible for pious people to stop 
up the doors of Satan and to keep them by being on guard; I mean 
the obvious doors and the clear paths which lead to overt acts 
of disobedience* But they stumble in his obscure paths, for 
they are not clearly guided to them so as to guard them, es we 
indicated in "The Deceiving of the Learned and the Preachers. ' 
The difficulty is thet the doors to the heart which 
are opened to Satan are many, while there is but s single door 
for the angels, and that one door is likely to be confused with 
all the others* Man before them is like a traveler in a desert 
of many paths and obscure roads on a dark night, where he can 
hardly know the way except by the eye of insight or the rising 
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of a shining sun. The eye of insight here is the heart which 
has been purified by pietyj and the shining sun is that abundant 
knowledge derived from the Book of Allah and the Sunnah of His 
Apostle. By these two he is rightly guided regarding Satan's 
obscure ways; otherwise, his paths a.re many and obscure. 

‘’Abdallah bin Uas'ud said, "The Apostle of Allah one 

day drew a line for us and said, 'This is the way of Allah. • 

Then he drew other lines to the right and left of that line and 

said, 'These are ways on every one of which there is a demon 

inviting (men) to him. ' Then he repeated, '"This way of mine 

is straight so follow it, but follow not the ways " (6*154) of 
207 

those other lines. ,w Thus the Prophet showed the abundance of 
Satan's ways* 

We have mentioned an example of one of his obscure 
ways which is that by which he deceives the learned and the 
worshipful (<ubhad) who have control over their appetites and 
abstain from overt acts of disobedience. Let us now mention 
an example of his plain ways by which it is evident that the 
child of Adam muEt pass. This is contained in the following 
story which is attributed to the prophet. 

208 

There was once an ascetic (rihib) of the children of 
Israel. Satan entered into a maid and caused her to have a fit# 
and put it into the hearts of her folk that she could be cured 
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by the ascetic. So they brought her to him, but he refused to 
receive her. They continued asking him until he finally took 
her in. ^hen she was with him for treatment, Satan came to 
him and made being near to her seen very attrcctivei end he 
kept on tempting him until he ensnared her and she became preg- 
nant by him. Then he whispered to him and said, "Now you will 
be disgraced openly. Her folk will come to you: so kill her, 
and if they ask you, say that she died." 50 he killed her and 
buried her. But Satan vent to her folk and whispered to them, 
nnu put ir. their hearts the thought that he had seduced her and 
then killed and buried her. Her folk then cane to him and asked 
him about her and he told them that she had died. They took him 
to kill nim in revenge for her. Then Satan came to him and said, 
*1 am he who caused her to have the fit, and I put the thought 
in the hearts of her folk. Now obey me and you vill be rescued. 
Prostrate yourself before me twice*" So he prostrated himself 
twice. Re (Satan) it is of whom Allah said, "Like unto Satan 

when he said to man, ’Disbelieve. ' But when he disbelieved, he 
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said, ’Verily I am clear of thee.’ " (59*16). 

So look at his tricks and the way in which he compelled 

210 

the ascetic to commit these great sins (kaba>ir), and all of 
this because he obeyed him in taking in the maid for treatment* 
This in itself was an insignificant matter, and perhaps he who 
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did it considered it a good ana charitable act, and he approved 

of it in his heart because of a hidden desire. So he went 

ahead with it as one desirous of doing good, end thereafter the 

natter went beyond the sphere of his choice, one thing leading 

him on to another, until he found no escape. 7/e take refuge 

*ith Allah from the loss of the beginnings of things. To this 

is the reference in the Prophet's saying, "He who hovers about 
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a forbidden thing is in danger of falling into it." 



CHAPTER TTZELVE* 


A Detailed Exposition of the ^feys by which Satan Enters the 

Heart. 

Know that the heart is like a fortress, and Satan is 
an enemy who wishes to enter the fortress, to take possession 
of it, and to rule over it. The fortress cannot he kept secure 
from the enemy except hy guarding its doors and entrances, and 
the breaches in its walls. He who does not know its doors can- 
not guard them. The protection of the heart from the evil 

prompting of Satan is a prescribed duty and an individual ob- 
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ligation upon every morally responsible creature (*'abd mukall&f). 

That which is indispensably connected with fulfilling duty is 

itself also obligatory. The warding off of Satan cannot be 

achieved save by a knowledge of his ways of entering, end so the 

knowledge of his entrances becomes an obligation. The entrances 

of Satan and his doors are the qualities (sifat) of the creature, 

and they are many. But we shall refer to the great doors rhich 

are like the large street gates, which are not too narrow for the 

many forces of Satan. 

One of his great gates is anger and appetence. Anger 
is the ogre of the intellect. If the forces of the intellect 



grox weak the forces of Satan attack, end whenever man becomes 


angry Satan plays with him just ss a lad plays with a bell. 

2! 3 

It is related that Iblis found ilusa and said, ”0 
Lftsa, thou art he whom Allah chose to bring His message and to 
whom He spoke directly, end I am one of the creatures of Allah. 
I have sinned and desire to repent. 30 intercede with my Lord 

1 

on my behalf that He may forgive me. ,r Musa said, "Very well.** 
3o J'usa called upon his Lord. Tien Allah revealed to itfsa, 

"0 LIusa, you have fulfilled your duty; order hin to prostrate 
himself before the grave of Adan in order that he may be for- 

•ft 

given. " Then Musa met Iblis and said to him, "'you are com- 
manded to prostrate yourself before the grave of Adam in order 
to be forgiven. " 3ut he became angry and proud and said, ”1 

nttit 

would not prostrate myself to him when he was alive/ and shall 
I do it now that he is dead?" Tien he said, "0 Musa, you have 
made me indebted to you in that you have interceded with your 
Lord on my behalf. So remember me on these three occasions and 


jf Cairo text instead of following short sentence reads, "So 
Musa went up into the mountain and spoke with his Lord, and 
wanted to descend, when his Lord said to him, "Be faithful in 
that which was intrusted to you." Musa said, "0 Lord, thy 
creature Iblis desires that you forgive him." 

5v Cairo text inserts, 'I have fulfilled your request. ' 

§~ Cf. Qur'an, 2:32, 
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1 shall not destroy you; (1) Remember me Then you are angry, 
for then my spirit is in your heart and ny eye in yours, and I 

tt 
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am coursing through you even sc th9 circulation of your blood. 
(2) Remember me Then you encounter the army of the enemy, for I 
come to a man who meets the army of the enemy and remind him of 
his wife, his children, and his people, so that he will turn 

back. (3) See to it that you do not sit by a woman who is un- 

213 „ ~r 

related to you, for 1 am her apostle to you end yours to her, 11 

3y this he referred to appetence end anger and greed. 
Fleeing from the army is greed for this present world. His re- 
fusal t,o prostrate himself to Adam after he was dead was envy, 
which is the greatest of his entrances. 

It is related that one of the saints said to Iblls, 
"Show me how you overcome a son of Adam." He replied, "I take 
him while in anger or desire." The story is told that Jblis 
appeared to an ascetic who asked him, "’Shat characteristics of 
the sons of Adam are most helpful to you?" He answered, 
"Hastiness of temper; for if a man is 9 harp-tenpered y/e can turn 
him upside down even as youths toss a ball." 


:. L Cairo text adds, ’Remember me when you are angry, for when a 
man is angry I breathe into his nose and he does not know what 
he is doing. ' 

Cairo text adds, 'I keep on until I cause you to be enamoured 
of her and her of you. * 



There is a reputed saying of Satan like this, "How 

can the son of Adam overcome me, for if he is content T come 

so that I may he in his heart, and if he gets angry I fly so 

that I may he in his head." 

Among the great doors for his entrance is that of 

envy (hasad) and greed (hirs). For whenever a man is greedy 

for anything his greed makes him blind and deaf, as the Prophet 
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said, "Tour love for the thing blinds end dee fens." The light 

of insight is that which makes known the entrances of Seten, 

but if envy and greed cover it up man cannot see ana then 

Satan finds his opportunity. He makes everything which will 

help to the attainment of his desire appear good to the greedy 

one, even though it be disapproved and immoral, 
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It is related that iJuh when he entered the ark took 

into it a pair of every sort as Allah commanded him. He saw in 

the ark an old man whom he did not recognize. So IJuh said to 
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him, ""Shat brought you here?” He said, "I came to seize the 
hearts of your friends, so that their hearts would be with me 
and their bodies with you." So Nuh said to him, "Go out from 
here, 0 3nemy of Allah, for you are accursed." Iblis said to 
him, "By aeans'of five things I destroy mankind, and I shall 
tell you about three of them, >>ut I shell not tell you ebout 
the other two, " Allah then revealed to Nfch, "You have no 



need of the three; let hira tell you of the two. " :tuh said to 
Iblis, "tot are the two?" He replied, "-hev are the two which 
never play me false nor disobey me, and by them I destroy man: 
they are greed and envy. Through envy I was cursed and made a 
stoned Satan; and as for greed, the whole garden was permitted 

T 

to Adam, save only the tree, ^ut I obtained my desire over him 
through greed." 

One of his great doors is a satiety (shabe') of food, 

even though it be lawful and pure. Satiety strengthens the 

lusts, and lusts are weapons of Satan. It is related that Iblis 
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appeared to Yahya bin Zakariya who saw on him (i.e. Iblis) hooks 

of every sort. So he said to him, "0 Iblis, what are these 

hooks?" He replied these are the lusts by which I overcome the 

son of Adam," He (Yahya) asked, "Do I hasre any of these?" He 

answered, "Perhaps you became surfeited with food end thus we 
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made ritual prayer (jalah) and devotional exercises fdhikr) a 
burden to you." He asked, "Is there anything else?" He an- 
swered, "No." So he said, "By Allah I shall never fill ay 

stomach with food again." Iblis replied, "And, by Allah, I 

shall never give advice to a Muslim again." 


$ Following Cairo text. 



It is seid that in eating abundantly there are six 


blameworthy qualities* First, it drives the fear of Allah from 
his heart. Second, it drives from his heart compassion toward 
mankind, for he supposes that they are all satiated. Third, it 
makes obedience a burden. Fourth, if he hears wise speech he 
finds nothing elegant in it. Fifth, if he speaks in admonition 
and wisdom it makes no impression on the hearts of men. Sixth, 
it stirs up disease within him. 

Another of his great door3 is the love of adornment 
in :umishings, apparel, ana hvise. '.ihen Satan sees this qual- 
ity dominant in the heart of man he lays eggs in that heart and 
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hatches then, and keeps on bidding him to make the house habit- 
able, to adorn its ceiling and walls, end to enlarge its build- 
ings, He invites him also to adorn his apparel and his riding 
animals, and seeks to enslave him therein his whole life long. 

If he overcomes him in this he has no need to return to him 
again. For one phase of this leads on to another and continues 
to take him on from one thing to another until his fixed term 
is brought to him, and he dies while he is in the way of Satan 
and of the followers of desire. Evil consequences are tc be 
feared therefrom in infidelity; we take refuge with Allah from it. 


7 This whole paragraph is found only in the Cairo text 
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Another of his greet doors is covetous desire (ten') 


ors rds uss« vcr if ouch desire pr s c cm re t s s m the heart of 


a nan, Satan constantly makes it seen good to hin to use craft- 
iness end flattery towards hin on rrom he has fix9c his desire, 
using all sorts of hypocrisy and deception so that he who is the 
object of his desire becomes, as it wer*, the object of his wor- 
ship, So the nan keeps on thinking of e schene for attracting 
his love and affection, and tries every means possible to 
attain this end, The very least he does is to praise him for 
something he does not possess, and to treat him with blandish- 
ment by not commanding him to do beneficial deeds fal-^amr bil- 
J21 

aa'ruf ) nor forbidding him that which is disapproved (al-nahy 
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'an al-munkar). 

222 

Jafwan bin Salim has told how Satan appeared to 
223 

'Abdallah bin ;-{anzalah and said to hin, "0 Ibn ;-ienzalah learn 
from me a thing which I shall teach you." He answered, "I have 
no need of it." He said, "Look, end if it is good, take it, if 
bad, give it beck, o r* n ^anzalah, do not ask for anything you 
desire of any save Allah; and look how you will be if you get 
angry." 


Another of his great doors is heste, and giving up 


7 Cairo text adds, '.For I take possession of you if you become 
angry. • 
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steadfastness in affairs. The prophet said, "Haste is from 

224 

3a v£.n ana us .*.ibs rats action from Allah. " The i'ost High said, 
nfcn is created of haste "-(21:38), and again, "And man was 
ever nasty " (17; 12). He said to His Prophet, "Hasten not the 
Qur'an until its inspiration is completed for thee " (20:113). 
This is because actions should follow clear understanding 
(tabsirah) and experiential knowledge. Clear understanding 
requires re i lection (ta'emnul) and leisurely action (tenehhul), 
but haste prevents this. For when a nan seeks to make haste 
Satan readily dispenses to him his own evil from whence the man 
knows not. 

1* related that when *5sa was born the demons came 
to Iblis and said, "All of the idols have bowed their heads 
this morning." He answered, "This is some new event that has 
taken place; keep your places." So he flew over the earth 
until he came from 2ast to 7/est, but he found nothing. Then he 
found r lsa who had been born, and beheld the angels were sur- 
rounding him. So Satan returned to them and said, "A prophet 
was born last night. Mo female ever conceived or brought forth 
save when I was present except this one. So despair of idols 

being worshipped after this night, but approach the sons of 
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Adam through haste and agility." 

Another of his great doors lies in dirhems and dinars, 
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and the other types of possessions, such es goods and beasts 
and estates; for whatsoever exceeds the hounds of daily sus- 
tenance end need is the abiding-place of Satan. For he who 
has his daily provision supplied has an empty heart; hut if 
he :ound a hundred dinars, for example, on the road, ten 
desires would be stirred up in his heart, each one of which 
would require another hundred dinars. So what he found would 
not satisfy him, hut he would need nine hundred more. 3efore 
he found the hundred he had been self-sufficient, and now when 
he has found the hundred he thinks that through them he has be- 
come rich, out he has come to be in need of nine hundred in 
order to buy a house in which to dwell, to buy a servant girl, 
household effects, and rich clothing, 3ach one of these things 
calls for something else to go with it, end that for something 

else ad infinitum, until he falls into a pit the bottom of 
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which is Jahannam, for it has no other end, 

- . _ 228 

Thabit al-Banani relates that when the Apostle of 
Allah was sent forth on his mission, Ihlls said to his demons, 
'’Something has happened, so go end see whet it ic. ” They dis- 
persed in their search until they were weary, end then they came 
back and said, rt ^e do not know. ” He said, "I shall bring you 
the news.” So he rent, end returned saying, '’Allah has sent 
forth Muhammad.” He (Thabit) went on to say, "So Tblis began 
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sending his demons to the Companions of the prophet, hut they 

returned frustrated, seyine, *«& never associated with such 

folk as these, ffe no sooner smite seme of them than they rise 

up for their prayers and it is all cancelled. - jhlU sei c to 

them, "Ttake your time with them; perhaps Allah will give them 

some of this present world’s goods, and then we shall seiie 
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those of whom we have need.” 

It is related that 'Isa one day took a stone for a 
pillow ana Iblis passed hy him and said, ”0 'tsa, 70U have de- 
sired something in this present world." So *tsa took it and 
threw it away from beneath his head and said, "you may have 
this along with this present world," And in reality he who 
owns a stone to use for a pillow during sleep possesses of the 
things of this world that which may he a tool of Setan against 
hin, 'Ifeke for example a man who rises hy night for prayer, 
whenever there is near him a stone which he can use for a pillow 
it keeps on calling him to sleep, and to use it as a pillow. 

Tfere it not for this he would not think of doing such a thing, 
nor would his desire for sleep be aroused. This being true for 
a stone, ?/hat is the state of him who possesses downy pillows 
and a soft bed and goodly recreation pieces? When will such a 
man rouse himself to the worship of Allah? 

Another of his great entrances is stinginess end the 



134 . 


feer of poverty, "his is what prevents hip. from spending and 

giving alias, and summons to storing up goods, to laying up 

treasures, and to that painful punishment which is promised to 

those ^rho vie with one another in possessions, even as the Qur'an 
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says. Khaythamah bin 'Abd a 1- Rahman quotes Satan as saying, 

'’No son of Adam has overcome me, nor will eny overcome me in 
three things when I command him: taking money wrongfully, spend- 
ing it Yrrongfully, end withholding it from its proper use " 
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Sufyan said, "Satan has no weapon like the fear of poverty, and 
if man accepts this from him he begins deeds of vanity, with- 
holding the right* talking passionately, and supposing evil of 
his Lord/ 

One of the evils of stinginess is a greedy frequent- 
ing of markets to gather money, for marketplaces ere the nesting- 
places of demons. Abu uaamah quoted tne Apostle of Allah as 
saying, ""When Iblis descended to the earth he said, 'C Lord, 

Thou hast cast me dorm to the earth and caused me to become a 
stoned one, so appoint for me a house. ' The Lord answered, 

'The bath. ’ Then he said,' Appoint for me a place to sit. ' He 
answered, 'The marketplaces and the intersections of the streets. ' 
He said, ’Appoint food for me. ' He answered, 'That over which 
the name of Allah has not been mentioned. ' He said, 'Appoint 


# Cf. Qur'an, 9 : 34. 



drink for me. ' He answered, 'Everything intoxicating. • He 
said, 'Appoint for me an announcer.* He answered, ’Musical 
instruments. ' He said, 'Appoint a qur'an for me.' He answer- 
ed, 'Poetry.' He said, 'Appoint for me a kind of writing,’ 

He answered, "Tattooing. « He said, 'Appoint a tradition for 

.7 

me.' He answered, 'ifelsehood. • He said, 'Appoint snares'for 
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aie. ' He answered, 'Women. '•» 

Another of his greet doors is sectarian and partisan 
prejudices (al-ta'assub lil-madhShib wax-'ahwa”, 4 end secret 
hatred of opponents and looking upon them contemptuously end 
disdainfully. This is one of the things which destroy both 
pious and profligate together. Par one of the savage char- 
acteristics in nature is an inborn disposition to calumniate, 
and to busy one's self with men's shortcomings. So when Satan 
nakes this appear to a men as the truth and it is agreeable to 
nis nature, its sweetness overcomes his heart, and he goes to 
work at it with all enthusiasm. He is glad and happy in it, 
and thinks that he is striving in the field of religion when he 
is really endeavoring to follow Satan. Thus you will see one 
Who is a devoted partisan of Abu Sakr al-giddiq, end at the 
same time a partaker of that which is unlawful, giving free 
rein to his tongue as a busybody and in falsehood, being 
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addicted to all manner of corruption, «ere it possible for Abu 
Bakr to see him. would be his foremost enemy; for the follower 
of Abu Bakr is he who chooses his way and walks in his node of 
life, and guards his mouth. It was a habit of Abu Bakr to put 
pebbles in his mouth so that his tongue might be silent about 
what did not concern him. So hor can such a busybody pretend 
loyalty to him and love for him ? 

Then you will see another individual who goes beyond 
all bounds in his partiality for ' Ali. Now 'All was so much 
an ascetic in his manner of life that he wore, while he was 
Caliph, a garment which he bought for three dirhems, and he cut 
off the end of the sleeve up to the back of the hand. But you 
see the profligate wearing silk garments and adorned with 
wealth gained unlawfully, while he quarrels over love to 'All 
ana pretends such love, when in fact CAli rill be his foremost 
opponent in the dGy of resurrection, Tyhat would you say of a 
person who took a man's son, deer to him, his consolation and 
his heart's life, and begEn to beat him and tear him, to pluck 
out his hair and cut it off with shears, and at the same time 
pretend to love the boy's father and be loyal to him? Tfhat 
would the father think of such a man? Now it is a known fact 


£ Cairo text adds, 'while he does not walk in nis- way of life ? * 
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that religion and religious law were more loved by Abu Bakr'and 
f Ali and the rest of the Companions than family or son, nay 
rather, more than their own selves. Those who rush blindly 
into disobedience to the law are they who rend the lav and cut 
it off with the sheare of lusts, and thereby show their love 
for Iblis, the enemy of Allah and of His saints. That then do 
you suppose nil be their condition on the day of resurrection 
in the presence of the Companions of the Prophet end the saints 
of Allah. ,*y rather, if the lid were removed so that these 
aught know what the Companions desire in the people of Allah's 
Apostle, they would be ashamed to mention them with their 
tongues because of the turpitude of their acts. 

Satan also makes them imagine thet if anyone dies a 

devotee of Abu 3akr and 'Umar the fire will not come near to 

him. He makes another imagine that if he dies a devotee of 

'All there is no fear for him. This is what the Apostle of 

Allah also said to FatJJh, who was a part of himself, - 3o 

righteously, for 1 cannot take your place in anything Allah 
237 

re quire s.*’ 

" e ***** cited e.s an example this one of all the par- 
tisan loyalties. Such also is the predicament of the partisans 


ir Cairo and US texts insert ’'Umar end 'ttthman, • 
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of Al-ohaf'i, Abu wanifah, L'alilc, and Ahmed, rn c othor inans. 

For if anyone pretends to belong to the sect of an imam and does 

not walk according to his manner of life, that imam Trill he his 

opponent in the day of resurrection when he rill say to him, 

"~ y * 6liQ ? ^ do, and not merely to talk with the tongue; 

and talking with the tongue is to the end of doing, not raving. 

So why have you disobeyed me in the practise and manner of life 

which are my belief, end my walk by r hich j advanced, and in 

v/hicn ± departed to Allah, and then afterward pretended falsely 

to belong to my sect?" 

This is one of the great entrances of Satan and by it 
he has destroyed most of the world. The schools (madaris) 
have been given over to a group in which there is but little of 
the fear of Allah, whose insight into religion has grown weak, 
whose desire for this present world has become intense, and 
7/hose greed to gain followers has grown strong. They have not 
been able to gain a following and attain influence save through 
their partisanship. So they have veiled this fart within their 
own breasts, and have not reminded their followers of the wiles 
of Satan therein, but indeed they have acted as the agents of 


£ Following Cairo and MSS texts. 
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Satan in carrying out his wiles against them. So men have con- 
tinued in partisanship andlhave forgotten the principal truths 
242 

(unanahat) of their religion. Thus they have perished and 
caused others to perish. Kay Allah forgive us and them. 

Al- Hasan relates that Iblls said, "I enticed the 
people of L'uhamnad to disobedience, hut they overcame me by 
seeking forgiveness. Then I enticed them to sins for which 
they would not seek forgiveness: these are partisan prejudices .* 
m this the Accursed One told the truth, for they do not know 
that these are the causes which lead to acts of disobedience, 
so how should they seek forgiveness for them? 

One of the great devices of Satan is to turn men's 
attention away from himself by causing them to become busied 
with »,he disputes and contentions which arise between people in 
the matter of sects. * Abdallah bin L5as*ud said, "A group of 
people were seated at a dhikr and Satan came to cause them to 
abandon their assembly and to cause divisions among them, but 
he could not. So he came to another company who were conversing 
on worldly affairs, end stirred up strife among then so that 
they began to fight with one another, 3ut it was not they on 
whom he had set his purpose. Then they who were engaged in the 
dhikr rose up and busied themselves in deciding between those 
who were fighting, end so were scettered from their assembly. 
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ana this was the thing that Satan was aiming to accomplish with 
them." 

Another of his great doors is to induce the common 
243 

people, who are not experienced in the science of theology and 

have not gone deeply into it, to set themselves to thinking 

about the essential nature and attributes of Allah, and eboui 

subjects to which their limited intelligence cannot attain, 

until he causes them to doubt the basis of their religion or to 

indulge in vain imaginings unworthy of Allah. 3y this a man 

244 245 

becomes an unbeliever (kafir) or an innovator (mubtadi*), while 
at the same time he is happy, joyful, end rejoicing at that 
which has come into his heart. He supposes it to be mystical 
knowledge and insight, and that this has been revealed to him 
because of his own perspicacity and greater intelligence. The 
most foolish of men are those who believe most strongly in 
their own intelligence! and the men of most stable intelligence 
are those most suspicious of themselves and most ready to ask 
of the learned. 

r &>ishah quoted the Apostle of Allah as having said, 
"Verily Satan will come to one of you and aey, ,r ffho created 
you?’ He will reply, ‘Allah who is blessed end exalted. * Then 
Satan will sey, ‘But who created Allah?’ Therefore if one of 
you has this experience let him say, ‘I believe in Allah and 
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His Apostle,' and Satan trill go away from him/' 

The Prophet did not order any investigation of a way 
of treating this evil prompting because it affects the common 
people rather then the learned. The common people should con- 
tent themselves with believing, submission, and occupying then- 
selves with their worship and their means of gaining a living, 
and leave learning to the learned. 7/e re the common man to com- 
mit adultery and steal, it would be better for him than to talk 
about the science of theology. For he who speaks about Allah 
and His religion without sure learning falls into unbelief in a 
way which he knows not, end is like one who rides the fathomless 
sea without knowing how to swim. The devices of Satan which have 
to do with creeds and sects are unnumbered, and we have only men- 
tioned these by way of example. 

Another of the doors by which Satan enters the heart 
is thinking evil of Ituslims (su* al-zann ^il-nusliain) . Allah 
has said, "0 ye who believe, shun much supposition, for verily 
(there is a) certain (sort of) supposition (that) is sin " 
(49jl2). For if anyone passes an evil judgment on another 
through conjecture, he is sent by Satan to slander him by means 
of backbiting, andhe shall perish, Satan may induce him to 
give the other less than his just rights, or to be remiss in 
honoring him, or to look at him with the eye of disdain, con- 



sidering himself much better then the other. These all ere 
among the things that destroy. Divine law hEs therefore for- 
bidden man to give himself to accusations, 

247 

The prophet said, ''Beware of pieces of accusations. " 

He himself guarded ag&inst exposing himself to accusation. A 

24g 

tradition coning down from 'All bin “usain says thet §afiyyah 
249 f 

bint Jfayy told him, "The prophet was spending a tine of re- 
treat in the mosque, and I cane to him and began to converse 
with him, Tflien I bade him good evening and- was leaving, he 

arose and walked with me. There passed by him two of the 
25° 

Helpers (ansar) who greeted him and withdrew. But he celled to 
then and ssid, 'She is ^afiyyeh bint ^ayy, ' They replied, '0 
Apostle of Allah, we suppose naught but good concerning you, * 

He said, 'Saten courses through the son of Aden even as the cir- 
culation of the blood in his body, and 1 feared lest he might 
251 

enter into you. Observe how the Prophet was enxious about 
their religion and guarded them, and how he felt anxiety for 
his nation and taught them how to guard themselves against 
accusation. Thus the godly learned man who is known for his 
religion should not think lightly about his affeirs and SEy in 
self-admiration, "No one would suppose aught but good of a man 
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like me.'* For all men do not look at even the most godly and 

pious and benevolent people in the sane way. Some look upon 

them with the eye of approval, but others with the eye of 

displeasure. "The eye of approbation is dulled to every fault, 
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but the eye of disapproval reveals the defects.” 

So one must guard against supposing evil of another, 
and agcinst accusing evil men, kicked men think naught but evil 
of all men; so whenever you see a person thinking evil of men 
and looking for faults, know that he is a corrupt person in his 
own heart. His wickedness is his thinking evil of others, and 
this fairly oozes out of him. He thinks of others only from his 
own standpoint. The believer looks for excuses; the hypocrite 
for faults. The believer is sound-hearted in his attitude to- 
ward all creatures. 

These are some of the entrances of Satan into the 
heart. If I desired to compass all of them I should be unable 
to do so, 3ut this number will point to others. There is no 
blameworthy characteristic in man that is not an instrument of 
Satan, and one of his entrances into the heart, 

Now you may ask, "That then is the remedy and the way 
to ward off Satan?" And, "Is it not enough to remember Allah 
and for a man to say, ’There is no might nor power save with 
Allah'?" Know that the remedy for the heart in this matter is 
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to stop up these entrances by purifying the heart of these blame- 
rorthy characteristics, "’his is something that ?/ould take a 
long time to mention. Our aim in this quarter of the ''ook is to 
set forth the remedy for the characteristics ~hich destroy, and 
characteristic needs a separate book, as till be explained 

later. 

It is true that if you were to cut out of the heart 
the roots of these characteristics, Satan rould still be able to 
pass through it and mEke suggestions to it, but it would not be 
an abiding-place for him. Remembrance wf Allah prevents him 
from passing through it. The true nature of remembrance does 
not dominate ths heart until after it has been built up in piety 
and cleansed of all blameworthy qualities. Otherwise remembrance 
is merely a suggestion of the self which has no power over the 
heart and does not ward off the power of Satan, therefore Allah 
said, "Verily those who fear Allah, if a wraith from Satan touch 
then, mention Him, and lo they see " (7|200), He thereby made 
this a special characteristic of the godfearing man, 

Satan is like a hungry dog which comes to you. if 70U 
have neither bread nor meat in your hands it is driven back by 
your saying ’go away', the voice alone sufficing to ward it off, 
3ut if you heve some meat in your hands end the dog is hungry, 
it will rush at the meat and will not be driven awBy by mere 
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talk. Thus Satan can be driven away from the heart which is 

devoid of his food bv ns — ° 1 m„u •?,,+ :<• 

*'■' — . w * m 6 Allah, jut if appo- 

tence overcomes the heart it drives the true nature of remem- 
brance of Allah to the marginal regions of the heart so that 


it does not gain the mastery over its core. This core is thus 
the abiding- place of Setan. 


-ut Satan tempts the hearts of those who fear Allah, 
wrich are devoid of passion and blameworthy characteristics, 
not to lusts, but to emptiness through neglect of remembrance. 
Then one begins the exercise of remembrance again Satan craws 
back. The proof of this is the statement of the Tost Mirh, 

’•So ask refuge with Allah from Satan the pelted one - (16 s 130), 
and also the other traditions and verses on the subject of 
remembrance. 

2.53 

Abu Kura i rah related that the demon of the believer 

met the demon of the unbeliever. The demon of the unbeliever 

1 

was sleek, fat, and well clothed, while the demon of the be- 
liever was emaciated, dishevelled, dust-colored, end naked. 

The unbeliever's demon asked that of the believer, "That is the 
matter with you that you are so emaciated?" He replied, "I am 
with a man who names the name of Allah when he eats, and so I 
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remain hungry. He repeats the name when he drinks, so X stay- 

thirsty, He says the name when he dresses, and 7 continue naked 

and *hen he anoints himself he repeats the name and Z remain 

dishevelled.” The other said, "I dwell with e man who does 

nothing of all tnis, so I share with him in his food, his drink, 
254 

ana his clothing,'* 
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Vuhanmaa bin ;iisi< used to say every day after the 
morning prayer, ”0 Allah, thou hast given power over us to an 
enemy who has insight into our faults, and who with his cohorts 
sees us as we cannot see them. 0 All&h, cause him to despair of 
us ever as thou hast caused him to despair of thy mercy. w ake 
him abandon hope oi us as thou hast made him abandon hope of thy 
pardon. Remove him far from us as thou hast removed him far 
from thy mercy, for thcu art able to do all things.'* One day 
as he was on his way to the mosque Xhlis appeared to him and 
said, ’*0 Ihn rtasi f , do you recognize me?*’ He replied, "7/ho art 
thou?" He said, "I S m Xblis,’* He asked, '*77ha t do you want?" 

He said, '*! desire that you will not teach anyone this formula 

•f 

for seeking protection He answered, "By Allah, I shall not 

keep it from anyone who desires it, erd you may do what you will 

256 

f Abd al-Rahnain bin Abu Laila said, "There was a demon 


7 Cairo text adds,'and I shall never oppose you. * 
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who used to come to the Prophet with a firebrand in his hand 

and stand before him as he prayed. The Prophet would recite 

and take refuge in Allah, but the demon would not go away, 

257 

Then Jibril, on whom be peace, cEne end said to the prophet, 

"Say, 'I take refuge in the complete words of Allah, which 

neither pious nor impious creature may cross * from the evil 

which persists in the earth and from what goes forth from it; 

from what comes down from heeven and what ascends up into it; 

from the temptations of the night and the misfortunes of the 

day, except that which brings good, 0 L'erciful One,"’ to he 

said this ana the demon's firebrand was extinguished and he fell 
258 

on his face. 

Al-^asen said, "I was informed thet Jibril cene to 
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the Prophet and said, 'Verily an 'ifrit of the jinn is plotting 

against you, so when you retire to your bed recite the Throne 

261 

Verse. 

The Prophet said, "A demon came to me and contended 

with me end contended with me again, so I seized him by the 

throat, 3y Him who sent me forth a messenger of truth, I did 

not release the demon until I found the cold saliva from his 

tongue on my handy and had it not been for the summons of m7 
262 

brother Suleiman, he fi.e., the demon) would here been left 
263 

prostrate in the mosque. 


The Prophet also said, " r UmBr never 
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travelled a path hut that Setan took a different course from his 


This is because the hearts of these (aforementioned 
prophets and saints) had been cleansed of that on which Satan 
pastures and feeds, namely the appetites. So however much you 
desire that Satan be warded off from you by mere remembrance of 
Allah, as he was warded off from 'Ui^ar, you will find it im- 
possible, fou will be like a man who takes medicine before he 
abstains from food, whose stomach is ‘-'urdensd with heavy foods, 
ana yet he nones 'hat the medicine will benefit him, ev*r. as it 
benefits one who has taken it after abstinence r-nc emptying his 
stomach, Heaenhrsnce of Allah is the medicine, and riety is 
abstinence which frees the heart from the appetites, 5o when 
remembrance comes into a heart empty of all else save the thought 
of Allah, Satan is warded off, even as illness is repelled when 
the medicine enters a stomach empty of all foods, 

Allah said, '•Verily in that is a warning to him who 
has a heart " (50:36), He also said, "...it is decreed that 
whoso takes him for a patron, verily, he will lead him astray, 
and will guide him to the torment of the blaze " (22:4), 

Vhoevjr helps Satan by his work is a follower of his, 
even though he makes mention of Allah with his tongue. If you 
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say that the tradition is absolute that remembrance of Allah 
drives out Satan, ana do not understand that most general 
statements of the divine law are limited in their particular 
application by conditions laid down by those learned in religion, 
then look to your own self, for hearing a strtenent is not like 
seeing with the eye. Consider the highest point of your 

remembrance of Allah and of your worship is the ritual prayer. 

3o watch your heart when you are at prayer and see how Satan 
attracts it to the markets, to the reckoning of dealers, and to 
answering those who contend. Observe how he ceuses you to pass 
through the valleys of this present world and its places of 
destruction, so that you do not recall the unnecessary things 
of this world which you had forgotten, except during your prayer. 
3atan does not press upon your heart save while you pray. Thus 
prayer is the touchstone of hearts by which its good qualities 
and vile qualities ^oth are made manifest. Ritual prayer which 
comes from hearts laden with lusts is not accepted. It is no 
wonder then that Satan is not driven away from you; nay rather, 
his evil promptings to you may increase, just as the medicine 
taken before abstaining from food may do you increased harm. 

So, if you seek deliverance, begin with abstinence through piety,- 
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ana then follow it with the medicine of remembrance end Satan 

will flee from you as he fled from the shadow of 'Umar, 

265 

Regarding this 'ftthb bin i^unabbih said, "Feer Allah, 
and do not curse Setan openly while in secret you are his 
friend ”, i.e., while you are obedient to him. Another said, 
”How strange it is that a men, knov/ing the Benefactor's goodness 
will disobey Him; and knowing likewise the Accursed One’s rebel- 
lion, rill yet obey him.” As Allah said, ''Call upon me, I will 
answer you ” (40; 62), end you call end He does not answer; so 
also you practise remembrance of Allah, and Se tan ooes not flee 

from you because of your failure to observe the conditions of 
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remembrance and supplication (du*a*). 

2 67 

Ibrahim bin Adham ?;as asked, "7, by is it that we ask 
and our petitions are not granted, although the Host High has 
3 aid, ’Call upon me, I will answer you'?" He answered, "Be- 
cause your hearts are deed.” He was asked, ”7, bat killed them?" 
He answered, "Sight bed habits: (1) You have known Allah’s 
right (over you) but heve not done your duty towards Him. (2) 
You have read the Qur'an but have not acted according to the 
limitations it has imposed. (3) You have said, ’7«e love the 
Apostle of Allan* but you heve not followed his law. (4) You 
have said, *7/e fear deeth’ but you have not prepared for it. 

(5) Allah has said, ’Verily Satan is to you a foe, so take him 



151 


as a foe' (35:6), hut you have agreed with him upon acts of 
disobedience, (6) You have said, fear the fire : , end con- 
strained your bodies to enter it. (7) you have said, '^e love 
the Garden', but have not labored to gain it, (8) tfhen you 
have risen from your beds you have cast your faults behind your 
backs and spread the faults of other men before your faces. 

You have angered your Lord, so how cen He enswer your prayers?" 

If you ask whether he who invites to the different 
acts of disobedience is a single demon or different demons, 
know that in practice you have no need to kn07* about this matter. 
Busy yourself in warding off the enemy, and do not ask about his 

characteristics. "3a t the vegetable wherever it comes from, and 
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do not ask where the garden is." However in the light of inves- 
tigation and the testimony of tradition it appears evident that 

269 

the demons are "armies set in array", and thet every type of 
disobedient act has its own demon, appointed to it and inviting 
to it. But the path of investigation is a long one, and what 
we have mentioned will suffice you, namely, thet different 
effects indicate different causes. This is what we have men- 
tioned regarding the light of the fire and the blackness of 
smoke. 

As for tradition, Lfujahid said,"Iblis has five sons 
and has appointed to each one of them the charge over a certain 



natter. They are Thabr , al-'A'war, Miswat, Dasim, and 

Zs.ln.nbur, Thabr is the master of afflictions The commands 

destruction, splitting of pockets, smiting of cheeks, and the 
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claim of the days of ignorance (al- jahiliyyah) , Al-'A'war is 
the master of adultery who commands thereto and makes it appear 
beautiful, Miswat is the master of lying. Dasira enters into 
the relations between a man and his people, accusing them of 
faults to him and making him angry at them. Zalenbur is the 
master of the market-place, end by reason of him those in the 
market continue to be unjust to one another." The demon of the 
ritual prayer is called Khinzib, and the demon of ceremonial 
ablution is al-^alhan. Many traditions have been handed down 
on this subject, 

2ven as the demons are a host so also there are a 
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nost of angels. In the 3ook of Thanksgiving we have mentioned 
the secret of the multitude of angels, and that eech one of 
them is appointed for a special work uniquely his own. 

Abu Dnamah al-Bahili quoted the Apostle of Allah as 
saying, "One hundred and sixty angels have been given charge 
over the believer to drive away from him thEt which he cannot 
ward off. Of these seven are for sight and they drive away 


;f Following order es d form of names given in Cairo & 1£SS texts 
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(evil) from it even as flies are driven away from a plate of 

honey on a summer da y. They drive away also those whom, were 

they to appear to you, you would see on every plain and mount* 

ain, each one with outstretched hand and open mouth; and that 

which if the believer were given charge of himself therein for 
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a single instant, the demons would snatch him sway." 
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Aiyub bin Yasid said that the report had come to him 

that there are born children to the jinn along with the children 
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ox mankind, and these grow up together. Jabir bin 'Abdallah 

said that when Adam was cast down tc the earth he said, "0 Lord, 
thou hast placed enmity between this creature and myself, so 
wilt thou not give me help against him so that I shell be able 
to overcome him?" Allah answered, '’There shrll not be a child 
born to you but he will be given to the keeping of an engel." 

He said,"0 my Lord, give me more." He answered, "I shell re- 
compense en evil deed with an evil deed and a £Ood deed with 

!l 

ii 

ten save when I increase their number. " He said, "0 Lord, give 
me more," He answered, "The door of repentance is open as long 
as the spirit is in the body." Then Iblis said, "0 Lord, zdlt 
thou not give me help against this creature whom thou hrst 
honored above me, so that I may be able to overcome him’" 


Cairo text i Cairo !.!S read, ‘or es many more as I please. 1 



rie answered, "No son shall be born to him but there shall be 
one born to you also." He said, "O Lord, give me more." He 
answered, "Thou shalt course through them as the circulation 
of their blood, and thou shalt take their breRsts as dwelling- 
places/' He said ,"0 Lord, give me more." He answered, 

"...bear down upon them with thy horse end with thy foot, and 
snare with them in their wealth and their children; and make 
then promises, - but Satan promises them naught but deceit " 
(17:66). 

A tradition from Abu Daria' relates that the Prophet 
said, "Allah has created the jinn of three sorts. One sort is 
snakes, scorpions and creeping insects of the earth. Another 
is like the wind blowing through the atmosphere. The third 
sort is subject to reward end punishment, Allah has also 
created three kinds of men. One kind is like the brutes, as 
the Host High said, "They have hearts and they discern not 
therewith; they have eyes and they see not therewith; they have 
ears and they hear not therewith; they are like cattle, nay, 
they go more astray.'" (7:178), Another kind has bodies which 
are those of human beings and spirits which are those of demons. 
A third sort are those who will be in the shadow of Allah on the 


^ Cairo text inserts, 'the day of resurrection. ' 



day when there is no other shadow save his alone." 
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iSfcihxb "bin el—^ferd relates the following tradition; 
"Iblis appeared to Yahya hin Zakariya, peace be upon them both, 
and said, ’I want to give you some advice.’ Me answered, ’I do 
not need your advice, but tell me a^out the sons of Adam. ’ He 
eaid,_ 'From our point of view they are of three sorts. The 
first sort which is the strongest of them all against us, is 
such that, when we come to one of them to tempt him and gain 
control over him, he in fear betakes himself for protection to 
seeking forgiveness and to repentance. Thus he destroys every 
advantage we may have gained over him, «e return to him again 
and he repeats the same thing. Thus we neither despair of him, 
nor do we achieve our purpose in him, so we are in distress 
regarding him. Another kind consists of those who are in our 
hands just like a ball in the handslof your children, and we 
catch them as we will, for we can cope with their souls. The 
other kind are those v/ho, like yourself, are preserved from 
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sin (ma^sumun), and we can do nothing with them,' 1 

You may say, "But how can Satan appear to some men 
and not to others? If one sees his form, is it his real form, 

T 

or is it an image in which Satan appears to him? If it is his 
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real form* how is it that he is seen in different forms? Kow 
can he be seen in two places and in two forms at the same time 
in such a way that two people see him in two different forms?" 
Know that the angel and demon each have two forms which are 

i 

their real forms. These a re not perceived by natural sight, 

save only by the illumination of the prophetic office. The 
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rrophet only saw Jibril in hi9 true form on two occasions. 

Once the Prophet asked him to show himself to him in his real 
form, and Jibril appointed for him a place full of the roots 

7 tt ft 

of various trees. He appeared to him" and filled the whole 
horizon from 3ast to ^Test. He saw him again in his true form 
the night of the Heavenly Journey (al-mi* ra j ) at the lote tree 

7 »M < 1*1 # 

of the boundary. 3ut for the most part he saw him in the form 

_ 280 
of a man. He used to see him in the form of Eijtyah al-Kalbi 

u „ 281 
who was a man of a goodly countenance. 

For the most part he ( the spiritual being: angel or 

demon) unveils an image of his form to mystics and possessors 


7 Following Cairo and MSS texts. 
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Jw MSS texts read, • , he promised this to him at Hira'. 
Jibril appeared to him and filled.,..' 


And 


Cairo text inserts 'at nir£* . • 
iHHHt cf. Qur'an, 53:1-13. 
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of hearts; and thus he appears to one of them while he is awake, 
and this zs.n will see him with his eye and hear his speech w-f tb 
his ear. '"his will take the place of his real form. In like 
manner he is revealed to a majority of good men during sleep. 
Revelation during waking hours is made only to one rho has at- 
tained such e high rank that the occupation of his senses with 
the things of this world does not prevent the revelation which 
comes m sleep, so he sees while awake what another sees during 
sleep. 

It is also related on the authority of 'Umar bin f Abd 
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al-'Aziz that a man asked his Lord to show him the place Satan 
occupies in relation to the heart of a man. He saw in his sleep 
the body of a man which was like crystal* and the inside of it 
was visible from without. He saw Satan in the form of a frog 
sitting on the left shoulder, between the shoulder end the ear, 
and he had a long and thin proboscis *^hich he had put in through 
the left shoulder into the heart in order to make evil prompt- 
ings to it. lyhenever the man made mention of Allah, Satan with- 
drew. This very same thing is sometimes seen in 7/akii.g hours , 
for some of the mystics have seen Satan in the form of a dog 
reclining on a carcass end inviting men to it. The carcass 
represents this present world. 

""his is like observing his real form. For of 
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necessity reality must appear in the heart from that side of it 
which is turned toward the unseen world of spirits* Then its 
influence shines upon the side which is turned toward the visible 
material world, fcr the two sides are connected, the one with the 
other, ',76 have alreacy explained that the heart has two sides. 
One of them is turned toward the world of the unseen which is the 
place of entrance of inspiration both general and prophetic. 
Another side is turned toward the world of sense: end that which 
appeers jf this world in the side turned toward the world of 
sense is only an imaged form, for the 7 /orlc of sense is entirely 
subject to imaginative reproduction. Sometimes the image comes 
:rom looking by means of the sense (of sight) at the exterior of 
the visible world, Tius it is possible that the form may not 
correspond to the ideal reality, you may see a person with a 
beautiful external appearance, while he is abominable in his 
heart and hideous in his inner life, because the world of sense 
abounds in deception (talbls). 

3ut the form produced in the imagination by the illu- 
minating effect of the unseen world of spirits upon the inner 
secret hearts cannot but reflect accurately th 9 ir qualities and 
correspond to them. For the form in the unseen world of spirits 
follows the true characteristic end corresponds to it. So it is 
not strange tba: the hideous reality is not seen save in a 
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hideous form. Thus Satan is seen in the form of e dog, e frog, 

5- p2-g> etc. The angel is seen in a beautiful fora, end this 
fonn is an indication of the ideal realities and a true re- 
flection of them, Thereiore the monkey or pig seen in sleep 
indicates some hideous likeness, while a sheep indicates a mn 
of integrity. 

Thus it is with all the categories of dreams and their 
interpretation, Tiese are strange mysteries, end they belong to 
the wonders of the heart. It is not fitting to mention then in 
uhe science of practical philosophy, 3ut the intent is that you 
shall believe that Satan is revealed to possessors of hearts, 
and so also the angel, sometimes by means of a representation 
and reflection such as takes place in sleep, and sometimes in 
reality, yor the most part revelation is representation by a 
form that reflects the ideal reality, not the ideal reality 
itself. The latter is however seen by the eye in very truth. 
Only the mystic has this direct sight, not others around him, 
as for instance a man asleep. 



CHAPTER THIRTEEN, 


An Exposition of that for which Man is Held Accountable and 
that for which He is pardoned and Unpunished in the Field of 
Evil Promptings to Hearts, their Decisions, Involuntary Sug- 
gestions. and Purposes, 

Know that this is an obscure matter and that there 
have appeared traditions and verses regarding it which contra- 
dict each other. It is confusing for all save discriminating 

it 

T 

scholars of the law (shar*) to find a way of harmonizing these 
statements , 

It is related that the prophet said, "My oeople are 
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pardoned the suggestions of the self." Abu Hurairah elso 
quotes the Apostle of Allah as saying, "Verily Allah says to 
the recording angels (al-hafazah) , 'If a servant of mine in- 
tends to do an evil deed, do not write it down; but if he does 
it then write it down as an evil deed. If he intends to do a 
good deed record it as a good deed, pnri if he does it write it 


£ Following Cairo and Cairo MS texts. 

Cairo text and z. in Commentary add the rest of the tradition, 
'so long as they do not utter them nor do then. ’ 



151 . 


as ten, Both Muslim and Al-Bukhari publish this tradition in 

2S6 

their volumes. This points to pardon for the action of the 
heart and its intention to do an evil deed. Another reading 

saySf "He who intends to do a good deed but does not do it has 

tht; intent reckoned to him as a good deed) and he who intends a 
good deed and does it has it reckoned to him up tc seven hundred 

fold. He who intends an evil deed but does not do it does not 

have it reckoned against him, but if he does it it is written 
down." Another reading is, "If he contemplates doing an evil 
deed, I will forgive him this, so long as he does not do it," 

All of this points to pardon, 

Regarding that ?/hich indicates punishment, we have 
the statement of the Most High, "If ye show what is in your 
souls, or hide it, Allah will ceII you to account, and He for- 
gives whom He will, and punishes whom He will." (2*284), 

Again, "Ana do not pursue that of which thou hast no knowledge; 
verily the hearing, the sight, end the heart, all of these 
shall be enquired of " (17*38). This indicates that the deed 
of the heart is like that of the heering or sight end is not 
pardoned. He also said, "Ana conceal not testimony, for he who 
conceals it, verily, sinful is his heert " (2*283): and again, 
Allah will not hold you accountable for a casual word in your 
oaths, but He will hold you accountable for what your hearts 
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have earned 11 (2:225), 

One cannot "become ^ell acquainted rith the true nature 
of this natter, as it seens to us, until he comprehends the de- 
tails of the heart’s actions from the time they begin to appeer 

986 

until the act is committed 'Hy the members of the body, "hus 7 /e 
say that the :irst thing that comes to the heart is the involun- 
tary suggestion (khatir}, For example, the thought of the form 
of a T/oran may be suggested to a man, end that she is behind him 
izi t/ie road so that if he vere to turn around he rrould see her. 
Toe second is the stirring u? of his desire tc look, *hich is 
«he — ovmg of appetence 7/hich is in human nature. This is gen- 
erated by the first involuntary suggestion and -ye call it natu- 
ral inclination (mayl al-taV ) , vhile the first is called the 
suggestion of the self (hadith al-nafs). "he third is the 
judgment of the heart that the thing must be done, i.e,, that 

he must look at her, For rhen there exists a natural inclination 
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there is still no decision (himmah) nor intention (niyyah) until 
the inhibitions (sa*7arif) are put avrey. Thus modesty or fear 
may prevent him from looking. The nullification of those in- 
hibitions my come through reflection (ta'amnul) , but in eny 
case it is a judgment of the reason and is called a conviction 
(i'tiqad). This is subsequent to the involuntary suggestion and 
natural inclination, "he fourth stage is to fix his determin- 



ation ( r Ezm) upon looking, andto sake it his definite intent. 
This 7/e call a decision (hams) to ect and intent end purpose 
(qasd). This decision my have a weak beginning, but if the 
heart gives heed to the first involuntary suggestion until its 
attraction to the self is prolonged, this decision becomes in- 
evitable, and it becomes a determination of the will, nien 
vhen the will is determined the man may repent after deter- 
mination and give up the action. Perhaps he may neglect it 
because of some happening and neither do it nor give heed to 

i7 

it, or again, perhaps some hindrance may come alone to pre- 
vent him from the action. 

Here then are four states of the heart before the 
bodily member acts: involuntary suggestion, which is the sug- 
gestion of the 9elf; then inclination; then conviction, then 
decision. 

Now regarding the involuntary suggestion we say that 
one is not held accountable for it because it is not included 
in voluntary choices. Such also is the case with inclination 
and the stirring up of appetence, for they too are involuntary. 
These are what the prophet intended in his statement, "Ify 
people are pardoned the suggestions of the self." The sug- 
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gestion of the self is thus an expression to denote the in- 
voluntary suggestion which suddenly comes into the mind, but is 
not followed by any determination to carry it out. 


Determination and decision are not however, celled 

suggestions of the self. tradition regarding cuttafin bin 

Maz'Qn illustrates the suggestion of the self. ?e said to the 

Prophet, "0 Apostle of Allah, my heart tells me that t ou^ht to 
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aivorce Khawlah. " The Prophet answered, ’'Go slorl-j mv usage 
- . . ??2 

includes marriage," He said again, "My heart tells me to emas- 
culate myself. " The Prophet answered, "Go slowly; castration 
. # 293 

m my nation is persistent fasting. " He said, "My heart tells 

ne to become a religious devotee. - The Prcnhet answered, "Go 
294 

slowly; the asceticism of ay people is warfare (jihad) and the 
295 


pilgrimage (hajj)." Me said, "My heart tells me to give up 
meat." The prophet answered, "Go slowly, for I like it, if j 
should find it I would eat it; and if J were to ask Allah for 


it He would feed me therewith." These were involuntary sug- 
gestions, unaccompanied by a determination to carry them out, 
and they were the suggestions of the self. Therefore he con- 
sulted with the Apostle of Allah since he had made no deter- 
mination nor decision to ect. 


? Following Cairo text. 
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The third stage is conviction (i'tiqad), end the 
judgment of the heart that the thing must he done, -here is 
an element of uncertainty in this, in that it aey he compulsory 
or voluntary, and the states differ accordingly. Cne is held 
accountable for that which is voluntary, >ut not for that which 
is compulsory. 

The - ourth of these stages is a decision to act, and 
one is held accountable for it. Tut if it is not carried out 
the case is to be considered, rf the man has given it up through 
fear of Allah and contrition for his decision, then this is reck- 
oned to him as a good deed. His decision tos evil, but his ab- 
staining from it and struggle with himself against it were good. 

A decision m accord with nature does not indicate a complete 
heedlessness of Allah, but abstinence through struggle against 
the nature requires great power. 3o his effort in going con- 
- rary to nature, which is a work done for Allah, is stronger 
than nis effort to agree with Satan through egreeing with his 
own nature. Thus it is reckoned to him as a good deed, because 
his effort in abstaining and his decision thereto outweighed his 
decision to do the deed. Tut if the act is stopped by some hin- 
drance, or if he gave it up for any reason other than the fear 
of Allah, it is reckoned to him es an evil deed, -is decision 
is a voluntary act of the heart. 
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The proof of this detailed statement is found in a 
passage in Al-Jahih explaining the words of the following tra- 
dition; The Apostle of Allah said, "The angels said, 'C Lord, 

296 

that servant of thine desires to do an evil deed’, although He 

perceived (that) better (than they). He said, 'Keep watch of 

nils, and if he does it, write it dom as it isj but if he gives 

it up write it down for him as a good deed, for he has given it 

up only for my sake. Alien He said, ’If he does not do it’, 

He meant the forsaking of it for Allah's sake. 

But if a nan has determined on an act of turpitude 

which is made impossible for him by some cause or neglect, how 

can this be reckoned to bin as a good deed? The Prophet said, 
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"People will be judged according to their intentions alone,'* 

7/e know that he who determines at night to get up the next 

morning and kill a L'usliir. or commit adultery with a woman, end 

then dies that night, dies with his mind made up end will be 

judged according to his intention, having decided upon an evil 

deed and not carried it out. 

The decisive proof of this is in the tradition of the 

Apostle of Allah, "If two Vuslims meet in a sword fight, both 

258 

the slayer and the slain will be in the fire." Someone said to 
him, "This one was a murderer, but why include the slain man 
also?" He replied, "Because he desirsd to slay his fellow," 



This is an authoritative statement which shows that hy mere 
desire he became one of the people of the Fire even though he 
himself was unjustly slain. 

How can anyone suppose that Allah will not punish for 
intention and decision* when man is punished for everything that 
comes within the scope of voluntary action* save as he atones 
for it by a good deed? Destroying the determination by con- 
trition is a good deed* and it is therefore reckoned to him as 
a good deed, 3ut to miss the thing desired because of some 
hindrance is not a good deed. 

But involuntary suggestion, the suggestion of the self, 
ana the stirring up of desire are all outside the realm of vol- 
untary acts, 3o to consider them as worthy of punishment would 
be to make man responsible for what is beyond his power, 3o 
when there was reveeled the statement of the I.'ost High, "..and 
if ye show what is in your souls or hide it, Allah 7.T.11 call 
you to account " (2:284), some of the Companions came to the 
Apostle of Allah and said, "A responsibility has been put upon 
us which we cannot bear. One of us experiences a suggestion of 
the self about something which he does not went *to remain in 
his heart, and then he is judged for it.'" The Prophet said, 
"perhaps you will say as the Jews said, ’We hear end disobey.' 
Say, *We hear and obey. Mf So Allah sent down thet which dis- 
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pelled their anxiety in His statement, '’Allah Trill not require 

299 

of the soul save its cape city ”(2:286), From this it appears 

that man is not held accountable for the deeds of the heart 

, . u 300 

wmch are not within his power. 

Here then is an uncovering of this ambiguity. ,7ho- 
ever supposes that every action of the heart is called a sug- 
gestion of the self and does not differentiate between these 
three classes must inevitably err. For how could it be that 
man would go unpunished for the acts of his heert, such as pride, 
conceit, hypocrisy, dissimulation, envy, and all the malicious 
acts of the heart? ”ay rather, -...the hearing, the sight, and 
the heart, all of these shall be enquired of ” (17:38), i.e., 
as much as is included in voluntary action. If the eye of a 
man were to fall involuntarily upon a woman other than a near 
relative whoa he could not lawfully marry, he would not be 
blameworthy for itf but if h& followed it with a second look 
he would be punishable, for it would Jone voluntarily. In 
like manner the involuntary suggestions of the heart folio?: 
the sane course. Indeed the heart is more dsser-ving of blcme 
since it is fundamental. 

301 

The Apostle of Allah said, "Piety is here”* pointing 


,7 Cairo text adds, ’after a yeer. ' 
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toward his heart, Allah said, '’Their flesh will never reach to 

Allah, nor yet their blood; hut piety or your pert will reach 

to Him *’^22:38), The prophet said, "Sin is the allurement 

(nawwaz) of the heart.” He also said, "Righteousness (birr) 

is that in which the heart quietly trusts, even though men may 

303 

give you legal decision after legal decision.” So we can say 
that if the heart of a mufti gives a decision making enything 
obligatory, even though it errs therein, this becomes a merit- 
orious act. Indeed, if 8 man thinks that he is ceremonially 

?Uri SS|£ d aDd mUSt pray > £nd then afterwards remem- 

bers that he had not performed the necessary ablutions, he still 

.vul 

has the reward for doing it. But if he remembers ' aid then 
. 304 

neglects it he is punished. If a roan finds a woman in his bed 
and supposes her to be his wife, he commits no ect of disobedi- 
ence by lying with her, even though she is « rtrenEer, 3ut if 
he thinks that she is a stranger and then lies with her, he be- 
comes disobedient even though she is his wife. All of this is 
so because the heart is what is considered, not the bodily members. 


x MSS add, 'and piety is in the heart. ' 

Tff Other readings; (hazzaz ) > grief or scall; (hawazz ) , perplexity, 
(jewaz), permission. True reading uncertain. 

r.Hf roilwwing Cairo text. 
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chapter fochitse;:. 


An Exposition of whether or not Evil promptings Cen be Con- 
ceived of as Entirely Cut Off During Devotionel Exercises. 

Know thci the lecrned, who have observed the heart of 
nan and investigated its characteristics end its wonders, dis- 
agree on this question, holding five different opinions. 

One group says that evil suggestion is cut off by 

remembrance of Allah, They quote the saying of the Prophet, 

305 

"Whenever Allah is remembered, he (i.e. Satan) hides himself." 

To hide one's self is to keep still, so it is as though he 
keeps silent, 

A group says that the source of evil suggestion does 
not entirely cease to exist, but continues to move in the heart. 
It hae no effect, however, for the heart, since it is entirely 
immersed in remembrance is veiled from the effect of evil sug- 
gestion. The heart is like a man so engrossed in his chief 
concern that, if he were spoken to, he would not understand, 
even though the voice reaches his hearing. 

Another group says that neither the evil suggestion 
nor its effects are cut off entirely, but its domination over 
the heart is cut off. It is as though Satan whispered at a 
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distance and weakly. 

A group says that evil suggestion ceases to exist for 
a moment at the remembrance of Allah, end that remembrance is 
also annihilated for a moment. These two states follow each 
other at such close intervals that they seem, because of their 
closeness, to be pressing against each other. They are like a 
ball which has several separate dots on it, for if you roll it 
rapidly you will see the dots as though they were circles , 
because of the speed with which the motion brings them together. 
This group says that (Saten's) hiding is mentioned (i.e. in the 
tradition), while we observe evil suggestion along with remem- 
brance, and that there is no other explanation for it than this, 

A group says that evil suggestion and remembrance 
crowd upon each other constantly within the heart in a struggle 
which is unending. Just as a man may see two things at the same 
time, so also the heart may be the channel for two things. The 
Apostle of Allah said, "Svery man has four eyes. Two are in 
his head and through them he sees what pertains to his relation- 
ships to this present world. The other two are in his heart, 
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and through them he sees what pertains to his religion. " 

307 

Al-Uuhasibi held this view. 

But in fact, as we see it, all of these groups are 
correct. Each one fails to include all the species of evil 
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suggestions, and looks only at one species of evil suggestion 
and tells of it. 

Svil suggestions are of different sorts. The first 
is clothed with truth to a degree, for Satan may be garbed with 
truth. Thus he will say to a man, "Do not give up the enjoyment 
of pleasures; life is long and resisting your desires throughout 
your whole life causes great suffering." But if the man remem- 
bers at this time the greatness of Allah's right (over him) and 
His great rewards and punishments, he will say to himself, 
"Resisting the desires is hard, but it is still more difficult 
to endure the Fire, and one of the two is inevitable." So if 
the man remembers the promise and threat of Allah and renews 
his faith and certainty, then Satan hides himself end flees away. 
For he cannot say that the Fire is easier to bear than resisting 
acts of disobedience, nor can he say that disobedience does not 
lead to the Fire, because his faith in the Book of Allah pre- 
vents him from that, and thus his evil whisperings are cut off. 

So aleo he will suggest that one should be proud of his own 
deeds, saying, "What creature knows Allah as thou knowest Him, 
or serves Him as thou servest? How great then is thy place 
with Allah.'" But then the man remembers that his knowledge, his 
heart, and his members with which he works, and his work itself 
are all of then created by Allah, so how can he be proud of them? 
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Then Satan hides himself, for he cannot say, "This is not from 
Allah'*, because his knowledge and faith compel him. This is a 

sort of whispering that can be cut off entirely from those who 

a. 

have mystical knowledge and are enlightened' by the light of 
faith and knowledge. 

The second species of evil suggestion is that which 
moves and stirs up appetence. This is divided into that which 
man knows assuredly to be an act of disobedience, and that of 
which he is strongly suspicious. If he knows it assuredly 
Satan withdraws from the stirring up which results in moving 
appetence, but does not withdraw from stirring up per se. But 
if it is of the suspected sort it may continue to exert its in- 
fluence in such a way as to call for a struggle in warding it 
off. Thus the evil suggestion exists, but is warded off end 
does not gain the victory. 

The third type of evil suggestion is that which comes 

only from involuntary thoughts and recollecting past states; 

M 

for example, thinking about something other than prayer. So 
?/hen the man begins the practice of remembrance, conceivably it 
is warded off and returns again and again. Remembrance and evil 


f Following Cairo text. 

jj4r Cairo ITS adds, 'while praying.* 
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suggestion thus keep alternating, it is conceivable that they 
press so closely upon one another that the understanding will 
include an understanding of the meaning of the thing recited, 
and also of those involuntary suggestions, es though the two 
were in two different places in the heart. That this sort of 
evil suggestion should be entirely warded off so as not to 
recur is very unlikely, but it is not impossible since the 
Prophet said, "Whoever prays a two-cycle prayer without ex- 
periencing any suggestions of the self about this present world 
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during the prayer will have all his former sins forgiven." If 
this were not conceivable he would not have raentionea it. This 
cannot be conceived, however, save of a heart over which Iovg 
has so gained the mestery that it has become as one infatuated. 
Thus we sometimes see a man whose heart is so wholly occupied 
with an enemy who has injured him that he may think about con- 
tending with his enemy for the space of two preyers and many 
more, ana no other thought save that of his enemy will cross his 
mind. So too one deeply in love may think in his heart about 
conversing with his beloved and be so deeply submerged in this 
thought that nothing else save conversing with his beloved ever 
occurs to him. If someone else were to speak to him he would 
not hear, and if one should pass in front of him he would be as 
ono unseeing. If this is conceivable in the case of fearing an 
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enemy and coveting reputation and money, why should it be in- 
conceivable in the case of fearing the Tire and coveting the 
Garden? But this is rare because of the weakness of faith in 
Allah and the last day. 

If you consider all of these classifications and types 
of evil suggestions you iri.ll understand that each one of these 
groups has its own point which applies under particular circum- 
stances. To summarize: Salvation (kfaalas) from Satan for a 

moment or for an hour is net an unlikely thing, but safety from 
him for a long lifetime is very remote indeed and impossible of 
attainment. If anyone could have escaped from the evil suggest- 
ions which Satan makes by means of involuntary thoughts and the 
rousing of desire, the Apostle of Allah surely would have es- 
caped. It is related of him that he looked et the ornamented 
border of his robe during prayer, end when he had finished the 

prayer he threw the robe away, saying, "It distracted me from 
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prayer, " He said, "^ke it to Abu Jahm and bring me hi9 

coarse garment (anbijaniyyah). " Another time he had a gold 

ring on his finger, and he looked at it while he was in the 

pulpit. Then he flung it away, seying, "One look at it and one 
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at you." This was due to the evil suggestion of Satan by 


7 f Following Cairo text. Z. 4 MS omit the sentence 
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arousing the pleasure of looking at the gold ring and the or- 
namented border of the garment. This took place before gold 
was forbidden, and therefore he wore it and then threw it away. 

The sTil suggestions of this world* s things of show 
and its money are cut off only by casting them away, and sep- 
arating one's self from them. For as long as a man owns any- 
thing beyond his actual need, be it but a single dinar, Satan 
will not allow him during prayer to be free from the thought of 
his dinar. How will he keep it? For what will he spend it? 

How can he hide it so that no one will know a^out it? How shall 
he show it so as to boast of it, etc.? Whoever fixes his clutch- 
es on this present world and then desires to get rid of Satan is 
like a man dipped in honey who thinks that the flies will not 
light on him. This is impossible, for this present world is a 
great entrance for the evil suggestions of Satan. Indeed there 
is not one entrance only, but many. 

One of the wise men said, "Satan approaches the son 
of Adam from the direction of his acts of disobedience. If he 
abstains from thee, Satan comes to him by way of giving advice, 
in order to cause him to fall into some innovation (bid*ah). 

If he refuses this he commands a life of narro7/nees and ab- 
stinence so that he considers as unlawful that which is lawful. 

If he refuses this, Satan makes him doubt regarding his 
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ceremonial ablution and prayer so that he may not have certain 
knowledge (about the performance of them). If he abstains from 
this; Satan s»kes righteous acts easy for him so that men say 
see him as patient and pure, and their hearts be turned to him. 
Than he become a proud of himself, and by this he (i.e. Satan) 
destroys him. At this point man is in great need, for this is 
the extreme degree of temptation, and Satan knows that if man 
passes by it he has escaped from him into the Ga.'den. 
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CHAPTER FIFTEEN. 


An Exposition of the Rapidity of the Heart's Changes; and of the 


Ha.7 Hearts are Classified in Respect to Change and Stability. 


Know that the heart, as we have mentioned, is sur- 
rounded by the qualities which we have spoken of, and that 
various effects and states are poured into it from the entrances 
which we have described. So it is, as it ware, a target which 
is being hit constantly from every direction. Whenever E thing 
hits the heart by which it is influenced, it is also hit from 
another direction by an opposing influence so that its character 
is changed. If a demon comes to the heart and calls it to 
desire, there comes also an angel to drive it away. If a demon 
entices it to one evil, another demon entices it to another. 

If an angel attracts it to one sort of good, another angel 
attracts it to some other good. So at one time it is torn be- 
tween two angels, at another between two demons, and at another 
between an angel and a demon. It is never left alone at all. 

To this is the reference of the Host High's state- 
ment, "We will overturn their hearts and their eyesights " 
(6:110). The Apostle of Allah, because of his wide observation 
of the strange doings of Allah in the wonders of the heart and 
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its constant changes, used to swear by it and sey, "No, by Hiai 
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who overturns hearts." He often used to say, "O 'Hiou who over- 
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-urnest hearts, establish ay heart firmly upon thy religion." 

They said, "Dost thou fear, 0 Apostle of Allah?" He answered, 

"What is there to make me sure since the heart is between two 

of the fingers of the Merciful, who turns them about even as 

He wills?" or according to another version, "..if He wills to 

establish it He causes it to stand, and if He wills to cause it 
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to go astray He does so." 

The Prophet used three similes of the heart: (1) "The 
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heart is like a sparrow, turning about every hour." (2) “The 

heart in its constant changes is like a pot all boiling up to- 
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gether. " (3) "The heart is like a feather in a desert which 
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the winds blow along over and over." These changes and the 
wonders of the dealings of Allah in causing them, which cannot 
be sought out, are known only by those who watch and ponder over 
their own condition in relation to Allah. 

Hearts are divided into three classes from the stand- 
point of being fixed on good, on evil, or alternating between 
the two of them. 

There is a heart which is Mailt up by means of piety, 
purified by means of discipline, end cleared of all evil char- 
acteristics. Into it are poured involuntary suggestions of 
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of good from the storehouses of the unseen ar.d the entrances to 
the heavenly kingdom. The intellect is then wholly occupied 
with thinking about that which has been suggested to it so as 
to know the minute details of good therein and understand the 
secrets of its benefits. Thus its purpose is revealed to the 
intellect by the light of insight, end so it decided thet this 
thing must needs be done. It then urges the heart and calls it 
to do the act. The angel looks to this heart and finds it good 
in its substance (jawhar), pure because of its piety, enlight- 
ened by the light of reason, furnished with the light of exper- 
iential knowledge, and he sees that it is worthy to be his 
place of abode and alighting. Thereupon he supplies it with an 
unseen host, and guides it into other blessings , so that good 
is thus led on to greater good unceasingly. His help in 
causing it to desire good and making it easy of attainment does 
not cease. To such a heart is reference made in the statement 
of the Host High, "But as for him who gives alms and fears Allah 
and believes in the best, we will make easy his path to happi- 
ness " (92s 5-7), In such a heart there shines the light of the 

lamp from the niche of lordship, so that there is no secret 
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polytheism (shirk) concealed therein, for such is more hidden 
than the creeping of a black ant on a dark night. No hidden 
thing is concealed from this light, nor do any of the wiles of 



Satan get ths start of a heart like this. Indeed Satan stands 
and speaks alluring words striving to deceive, hut the heart 
will not turn to him. This heart, after being purified from 
the things which destroy (al-muhlikat ) , soon becomes filled 
with the things which save (al-munaj jiyyut ) . A re shall mention 
these* thanksgiving, patience, fear, hope, poverty, asceticism, 
love, satisfaction, longing, trust, meditation, examination of 
conscience, etc. This is the heart to which Allah turns His 
face. It is the heart at rest referred to in His statement, 

"Do not hearts find rest in remembrance of Allah?" (13:28); 
and again, "0 thou soul which art at rest " (89:27). 

The second heart is forsaken, burdened by passion, 
corrupted by foul actions, stained by blameworthy characteristics , 
Its doors for demons are open, end its doors to angels closed. 

The starting point of evil in it is an involuntary suggestion 
of passion which is cast into it end speaks therein. Then the 
heart turns to the intellect as judge to get its decision and 
learn the right course therein. But the intellect has become 
accustomed to serve passion, and familiar with it, and con- 
tinues to invent tricks to agree with passion and assist it 
until they entice the soul and help on the passion. Thus the 
breast rejoices in passion whose darkness covers it because of 
the withdrawal of the forces of the intellect from the defense 
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of the heart. Accordingly the power of Satan grows because of 
the breadth of his field due to the spread of passion. Satan 
then approaches the heart with allurement and seduction and an- 
ticipations, speaking alluring words to deceive. The power of 
faith in (Allah's) promise and threat grows weak end the light 
of certainty regarding fear of the world to come is extinguished. 
For there rises up from passion a dark smoke over the heart which 
fills it entirely so that its lights are extinguished. Then the 
intellect becomes like an eye whose lids are full of smoke so 
that it is not able to see. This is what the victory of appe- 
tence does to the heart, so that there is no possibility left 
for the heart tc stop and look. If a wErner should try to make 
it see and hear what the truth is, it would blind itself to 
understanding and close its ears against hearing. Appetence is 
roused up in it and Satan overpowers it. The bodily members 
move in accordance with the desires of passion, and the act of 

disobedience appears in the physical material world from the 

/ the 

world of the unseen in accordance with/general and particular 
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decree (qada* wa qadr) of Allah. To such a heart is reference 
made in His statement, "Dost thou consider him who takes his 
lusts for his god? Wilt thou then be in charge over him? Or 
dost thou reckon that most of them will hear or understand? 

They are only like the cattle; nay, they stray further from the 



*B.y " (25*45-46). Again, "'tost of then deserve the sentence, 
for they will not believe " (36*6). And agein, "It is all the 
same to them if thou dost warn them or dost warn them not; they 
will not believe " (36*9). 

IL 

«7 

Many a heart is in this condition as regards all 
desires; and many a heart is in this state as regards certain 
desires, like a man who abstains from some things, but if he 
sees p pretty face he cannot control his eye and heart. Or it 
mey be like a man who cannot control himself in anything having 
to do with high rank, leadership, and pride. He has no grip to 
hold himself firm when the occasion appears, it may be like one 
who cannot control himself in anger, no matter how much he my 
despise it and recall its faults. Or it may be like a nan who 
cannot control himself when he is able to get a dirhem or a 
dinar, but he covets it as one bereft and disordered, forgetting 
therein manly virtue and piety. All of this is because of the 
rising of the smoke of passion over the heart so that the light 
of modesty, manly virtue, end faith is extinguished, and he 
strives to secure what Satan desires. 

The third heart is that in which there appears 


7 The first clause is from L'SS texts; the rest of the paragraph 
from Cairo and ]/j>S texts, Z, omits the whole paragraph. 
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suggestions cf pession v/nich summon it to evil. But there fol- 
lows then a suggestion of faith which summons it to good, ^he 
soul with its lusts hastens to the aid of the evil suggestion, 
the lust grows stronger, and enjoyment and delight seen good. 

But the intellect hastens to the aid of the good suggestion, 
repels the idea of the lust, end makes the doing of it appear 
abominable, attributing it to ignorance and likening it to a 
brute or a lion in rushing blindly into evil and showing little 
concern for consequences. The soul then inclines toward the 
advice of the intellect. The demon in turn attacks the intel- 
lect and makes the call of passion louder, saying, "What is this 
cold narrow aloofness? 7?hy do you abstain from your pessions 
and torment yourself? Do you see any of your contemporaries 
going contrary to his passions, or giving up his aim? ^ill you 
thus leave the pleasures of this present world for them to en- 
joy, andideprive yourself of them until you are avoided, miserable, 
and worn out, and become the laughing-stock of modern folk? Do 
you want to attain a higher rank than so-and-so and so-and-so? 

They have done what you have longed to do and have not abstained. 
Don’t you see the learned man so-and-so? He does not guard • 
against doing this, and if it were evil he would abstain from 
it." Thus the soul inclines to the demon and is turned to him. 
Then the angel attacks the demon and says, “Ea6 anyone 
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ever perished save he who followed the pleasure of the moment, 
forgetting the consequences? ^ill you be contented with a 
trifling pleasure and forsake the pleasure of the Garden and 
its blessedness forever? Or do you think that the pain of re- 
sisting your lust is too great a burden, but do not think the 
pain of the Fire grievous? 7/ill you be deceived b 7 men's 
neglect of themselves, their following their own passions, and 
their taking sides with Satan, in spite of the fact that the 
torment of the Fire will not be made easier for you to bear 
because of the disobedience of another? Mow if it were summer 
and all the people were standing in the sun, but you had a cool 
house , would you stay with the people, or would you seek safety 
for yourself? How could you disagree with msn through the fear 
of the sun's heat and not disagree with them through fear of the 
Fire?" Thereupon the soul inclines to the saying of the angel. 

The heart continues to sway between the two forces, 
being attracted by each of the two parties, until there over- 
comes it that which is dominant therein. For if the character- 
istics of the heart are predominantly the satanic qualities 
which we have mentioned, then Satan is victorious and the heart 
inclines to its own sort among the parties of demons, turning 


} Cairo text says, 'a very hot summer day. 



186 


away from the party of Allah and His saints, and taking sides 
T?ith the party of Satan and its own enemies. Because of pre- 
destination (sabiq al-qadr) its members have done that which is 
the reason for its remoteness from Allah, 

If the angelic characteristics are the dominant ele- 
ment in the heart it will not give heed to the allurement of 
Satan, nor hie urging the claim of the swiftly passing world, 
nor his making light of the world to come, But it inclines to 
the party of Allah, and its obedience appears in its members 
in accordance with what has previously been decreed, 

7 

"The heart of the believer is between two of the 
fingers of th9 Merciful", i,e,, between the attraction of these 
two parties. This is the case with most menj I mean the turn- 
ing ana shifting from one party to another, perpetual con- 

stancy in the party of the angels or that of the demons is rare 
in both cases. 

These acts of obedience and of disobedience appear, 
coming from the storehouses of the unseen into the physical 
material world, by means of th9 storehouse of the heart | for it 
is one of the storehouses of the unseen world of the spirit, 

Uhen these appear they are signs which teach possessors of hearts 


£ Following Cairo and USS texts 
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the fact of the predetermined decree (sabiq al-qada>). For him 
who is created for the Garden the means of obedience are made 
easy, and for him who is created for the fire the means of dis- 
obedience are made easy, Cvil companions have been empowered 
over him, and the wise sayings of Satan have been cast into his 
heart. For b 7 varieties of wise sayings he (i.s. Satan) de- 
ceives the foolish. Examples of these sayings are: "Truly Allah 
is merciful, so do not worry. Hen do not all fear Allah, so do 
not differ from then. Life is long, so wait and repent tomorrow," 
"He makes then promises, and stirs up desires within 
them, but Catan^promises only to deceive " (4 : 119), He premises 
them repentance and stirs up within them a desire for forgive- 
ness, but he destroys then, by the permission of Allah, through 
these tricks and the like. He opens a man’s heart to receive 
the deception, but contracts it against the reception of truth. 

All of this is because of the general and particular decrees of 
Allah. "Whomsoever Allah wishes to guide. He expands his breast 
to Islam; but whomsoever He wishes to lead astray, He makes his 
breast straight and narrow, as though he woulu mount up into 
heaven "(6:125). "If Allah helps you there is none can over- 
come you; but if He leaves you in the lurch, who is he that can 


,7 Following Cairo and iffiS text;:. 
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help you after Him?" (3:154). 

He is the One who guides aright end leads astray. He 

does &s Ke rills and judges as He desires. There is none to 

avert His judgment, nor is there any who can avert His decree. 

He has created the Garden and created a people for it, and He 

engages then in obedience. He has also created the fire and 

created a people for it, and He engages them in disobedience. 

He has taught mankind the sign of the people of the Garden and 

of the people of the fire. He said, "Surely the righteous are 

in bliss, and, verily, the ricked are in hell " (82:13-14). 

Then He said, in a tradition related by our Prophet, "These are 

in the Garden and I care not, and these are in the fire and I 
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care not," So Allah, the King, the Real, is exalted; "He shall 
not be questioned concerning what He does, but they shall be 
questioned " (21:23), 

Let us then limit ourselves to this brief amount in 
mentioning the wonders of the heart, for to carry it out com- 
pletely is not suitable for the science of practical philosophy. 
But we have mentioned what is needed in order to know the depths 
and secrets of the science of practical philosophy, in order 
that he may be profited thereby who is not satisfied with things 
external, nor content to take the shell instead of the kernel, 
but longs to have a detailed knowledge of the true nature of 
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causes. In what we have mentioned he will find that which, if 

ji 

Allah wills, will both suffice and convince, Allah is Lord of 
success. 

The Book of the 7/onders of the Heart is ended, and 

to Allah be praise and gratitude. It is followed by the Book 

of the Discipline of the Soul and the Training of Character. 

Praise be to Allah alone, and cay His blessing be upon every 

chosen servant. 


Following Cairo text to the end. 2. omits all that follows; 
MSS have slightly varying endings. 
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!• A pious phrase known as the basmala . It possesses magical 
nowars, and is used at the beginning of formal writings as well 
as in many other connections touching all phaseB of Muslim life. 
Bncy. of Islam > i. p. 672. 

2. Hie hamdala is an ascription of praise to Allah; it is used 
as one of the fixed introductory phrases to every formal writing. 
Sncy. of Islam , ii. p. 245, 

3. Z. in Commentary says that the mystics* knowledge of Allah is 
in the fact that they come experientially to know that they can 
never know Him in the sense of having a complete experiential know- 
ledge of His being and attributes. This knowledge is His alone. 

4. An Arabic proverb, poetic in fora according to USS texts, 
quoted in Freytag, Arabum Provo rhia , Bonn, 1839, ii. p, 371, 
no. 179. ISa.jma* al-amthal lil-Maidani. , ii, p. 73. Cairo 1310. 

5. This is a proverb often quoted by Muslim writers of all shades 
of belief. It had its origin in the 'know thyself* of Socrates 
and other early Greek philosophers. To this was added the idea 
that man*s soul is an inbreathing of divine iife, Qur'an 32:8, 
Baidawi in his comment on this verse quotes this proverb. Philo- 
sophical Muslims of different groups, including the Ikhwan al-^afa 
and Ibn Slna use this proverb. Ibn al-*Arabl and al-Ghaixal! 



among other mystics use the phrase repeatedly, sometimes speakihg 

of it as a tradition from the Prophet. See kiciya* al-sa'adah , 

is 

Sa'adah Press, Cairo, 1343. p. 4 S 2 . says that this /reported to 
be a saying of Tahya bin Ifc'adh al-Rasl (*1. 253), a famous preacher 
(Ibn Khallikan's Biographical Dictionary, iv. pp. 51 ff.) 

6, A much quoted tradition. Ibn Qutaibah, toukhtalif al-hadith , 

P, 263. Muslim also relates it from 'Abdallah bin *Amr. 
v. Al-mala* ikah al-muqarrabun; see Sncy. of Islam , iii. pp. 189 ff 
esp. p. 190 a. Also flsnsinck, The Muslim Creed . Cambridge 1932, 

P. 198. 

8. For a treatment of mulk and nalakut see Macdonald. Ti.fe of al- 
Qhaiiali, pp, 116 ff.; his Development of Muslim Theology, Juris* 
prudence and Constitutional Theory , pp. 234 f.; Sncy. of Islam , 
art. Ghaib, ii. p. 135; art. Djabarut , i, p. 986;.. art.- . 

Supp. pp. 16-17; On the Relation between Ghaxal^g Cosmology and 
his Mysticism , by ffensinck, reprint, Amsterdam, 1933, 

9. i.e. the first half of the Ihya->, 

10. The Book of the Discipline of the Soul and the Development 
of Character and the Treatment of the Ills of the Heart is the 
second book of the third quarter, and follows this book immediately 

11. Art . nafs see Sncy. of Islam , iii. pp. 827 ff , ; Macdonald, 
Religious Attitude , pp, 72 ff. Cf. "The blood round the heart is 


the thought of men." H* Diels i Die Fragmente der yorspjcratiker , 
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p. 105, quoted in Brett, A History of Psychology , London 1512, 
i. P. 359. 

12. For the early ideas of Aroian physiology see 2. G. Browne, 
Arabian Medicine, Cambridge 1921, pp 121 ff, cf. Brett, op. cit. 
i. pp. 283 ff. 

13, This concept has been expressed by the word ‘subtlety*, fol- 
lowing the usage of the older philosophy. See Macdonald, Religious 
Attitude, pp. 221, 229ff . The nearest parallel in modern psycho- 
logy to the refined nature of this ‘subtile tenuous substance' is 
probably found in the ectoplasm or teleplasm of psychical research. 
U. For the different kinds of science and knowledge see '11m , 
gncy, of Islam, i. PR 469 f. and the references there given. 

15, See Rasul, Baev, of Talnm. iii, pp# 1127 

16, The eulogistic phrases are translated at their first occur- 
rence and then generally omitted. 

1?. A tradition given by al-Bukharl and Muslin from Ibn Uas'ud. 

18, See Bncic of TbIr^ . i. p# 227. 

19 * See Bncy of Islam , i, pp# 223 f. 

20, The commentator Z • says that this ’spirit* is a very refined 
substance , the animal life principle. The arteries are made 
doubly strong so as to be able to carry the subtile body (jism 
latif) which is the spirit, Z. quotes al-Suhrawardi *s al- f awarif 
on the spirit. Animals have it. It gives the power of sense per- 
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ception. It is strengthened by nourishment, z. says further 
that the learned say that this spirit is a tenuous vaporous body 
produced from the blood which comes to its left chamber. Its 
value lies in that it bears the physical powers so that they are 
circulated in the body. 

21, Z. says that about nothing have thinkers and writers differed 
so much as about the true nature of the spirit (ruh). 

22, The nafs is the eppetitive soul or self, the ’flesh' of 
Pauline usage. Sncy. of Islam , iii, pp. 827-830. ifecdonald, 
Religious Attitude , pp, 228-230, 

23, The two-fold division of the irrational soul according to 

Plato vest (1) -- iQujiOSrS , anger or the irascible faculty, 

including courage, energy, and amhition. This is the higher of 

the two and its seat is the heart, (2) ^ , the 

appetence or the concupiscible faculty, including the appetites. It 
is the lower part and its seat is in the abdominal cavity. This 
idea with slight variation is a basic factor in the psychology of 
al-Ghauali. 

24, A tradition quoted by al-Bftihaqi from 3>n < Abbas. 

25, Z. gives an additional list of types of souls* (1) the con- 
cealing soul; Qur. 91*10, al-nafe al-daesasah- (2) the bought 
soul; Qur. 9*112, ul-nafs al-mushtarah; (3) the soul which makes 
evil seem inconsequential, which conceals and slays; al-nafs 
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al-sawwalah al-daesasah al-qattalah; (4) the purifying soul; 

Qur. 91t9» al-nafs al-iakiyah; (5) the remembering souli Qur. 7« 
204, al-nafs al-dhakirah; (6) the controlled (possessed) soul; 
Qur. 5*28, al-nafs al-mamlukah ; (7) the scientific (ideal) soul; 

al-nafs al- f ilmiyyah. 

26. See gncy. of Islam, i. pp. 241 f, for discussion and biblio- 
graphy. 

27. The Book of Knowledge is the first Hc*ok of the Ihya' . The 
discussion referred to is in Ithaf , i, pp, 458 ff. 

28. A poorly attested tradition with many variations, discussed 
at length in Z. i. pp. 453 ff, Z. here gives one fuller form of 
it as followsi T?hen Allah created the intelligence He seia to it, 
"Draw near", and it drew near. Then He said, ’’Retreat" , and it 
retreated. Then He said, "I have created nothing which I love 
more than thee; by thee I take and by thee I ^ve," 

The idea to which al-Ohaasali refers in this passage is 
probably related to the Neoplatonic concept of the intellect 
being the first emanation from the Absolute. See n.23. Cf. also 
the Active Intellect of al-Parabt and Ibn slna, Ueberweg, ^istory 
of Philosophy , New York 1901, i. pp. 412 f.; Brett, op, cit. 
ii, P. 53. 

29. Khawatir, see introduction, pp. X 1 - xliv. 

30. Al-Ghasxali gives the heart the place of honor; it is the 
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seat of the noblest functions, the brain being given an inferior 

position. For this concept as it was held in the Aristotelian 
psychology see Brett, op cit. i, p. 1Q6. 

31. Sahl al-Tustari, Abu Muhammad Sahl bin 'Abdallah bin Yfinus, 
203-283 A.H. , was a Sunni theologian, a mystic, and a strict 
ascetic. He held that in interpreting the Qur'an it was neceseary 
to seek four meanings, literal, allegorical, moral, and analogical. 
See Bncy. of i r m p. 53, 

32# See Ency. of Islam, art. kursl , ii. p , 1156. 

33, in allusion to the well known tradition quoted by al-Bukhari 
and Muslim, "Spirits: are rehniee levied (set in array)". S ee 
^ n8inCk ' gQScordanco et Indices de la Tradition Musulmane . Leiden, 
i - p * 385 - Mishkat al Masablh . Dihli, 1327, p. 263. 

34 * See gncy, of Islam , i. pp . 1081 f. 

35. See Encv. of Talam . i. p# 231. 

36. The second book of the fourth quarter of the Ihya>. 

37. Sensus communis. See Brett, op, cit. i. pp. 120 ff.; ii, p , 55$ 
Warren, Dictionary of Psychology , Cambridge, Mass., 1934, p. 51; 

The Thousa nd and One Mights , Night 449. 

38. *or a discussion of these internal senses see STolfson, The 
Internal Senses in L atin, Arabic, and Hebrew Philosophic Texts, 
Harvard Theological Review, xxviii, No. 2, pp. 69-133. See also 
Brett, op. cit. ii. pp. 55 ff. 



39. Cf. Qur, 5*61; 58:20. Ency. of Islam . ii # pp. 322 f, 

40 • Cf. The Psychology of lbn-i-5ina , Islamic Culture, ix, 

No, 2, April 1935, p. 355. 

41. A poorly attested tradition, net found in the wall knom 
collections. Al-'Iraql (725-800 A.H.), the famous Egyptian tra- 
ditionist who wrote on the traditions of al-Ghazzall, says that 
he finds no authority for it, 

42. A doubtful tradition, says al-* Iraqi. See Scherer, 0 YoutE . 
Beirut 1933, p. 62 n. 2, 

43. Tfcwfiq is the divine favor by which success is attained. 

Theologians differed in explaining it. The Ash'arite position 

was that it was the creation of the power needed for obedience, 

Se ® Dictionary of Technical Terms . Calcutta 1862, p. 1501: 

/ t 

Asin * Algaiel, Dogmatica, Moral, Asce'tica . Zaragoza 1901, pp. 447 ff. 

44. See Browne, Arabian Medicine , pp. 12, 43. 

45. Fitrah - Bncv f of Tal*m . ii. pp , U5 f # 

46. Ilham is the general inspiration given to saints. See Ency. 
of Islam , ii. pp, 467 f£ 

47. Hukama* - Ency. of Islam , ii. p, 224. 

48. Awliya* - Ency. of Islam , iv. pp, 1109 ff. 

49. Anbiya* - Ency. of Islam , iii, pp. 802 f. 

50. A semi-reliable tradition, quoted also in Ihya> i, p, 167. 

51. A well attested tradition given by many authorities* 



' We ns lack, Concordance , ii, p. 152 b.; 

Muhammad al-Madani, al-ithafat al-eaniyyah fil-ahadith al - 
qudsiyyah , Haidarabad 1323, Nos, 422, 796, 844-850; Ibn 
Qutaibah, mukhtalif al-hadith , p. 243, It is quoted also in 
Ithaf, iii, p. 3. 

52. A very poorly attested tradition, 

53. A good tradition given by al-Bukhari from Abu Hurairah, and 
accepted by all. Wensinck, Handbook of Sarly Muhamiiadan Tradition , 
Leiden 1927, p. 18 b,; Ibn Qutaibah, op.cit. p, 284, 

54. A tradition quoted by Ahmad bin Haribal from Abu Hurairah, 
Previously quoted in Ihya* i. pp, 208, 255, 

55. This was one of the teachings of the Aristotelian system; see 
Winds lband, A History of Philosophy , translated v y Tufts, Macmillan 
New York 1907, p, 154, 

56. For the Aristotelian development of the vegetative soul, the 
animal soul, and the rational soul which is the baeis of this 
section, see Windelband, op.cit. pp. 149-154; Brett, op.cit. 

i. pp, 128 ff,; ii. pp.54 ff . : For the Muslim development of 
this thought before al-Ghaxxali see Islamic Culture , April 1935, 
pp. 335-358. 

57. This localisation of the seat of the imaginative power wae 
an older idea of Greek philosophers and was given new life by 
Ibn Slna. Brett, op.cit. ii, p.56. 



58. Ka/b al-Ahbar , Abu Ishaq bin Hati* bin Raisu f , was a 
Yamanite Jew, converted to Islam in the caliphate of Abu Bakr 
or f’Uraar. He was the oldest authority for Jorlsh-Lfuslia 
traditions. Bncy. of Islam , ii, pp 582 f. 

59. 'X'ishah bint Abu Bakr, the favorite wife of Ifuhamnad, 

Sncy, of Islam , i. p. 216. 

60. An uncertain tradition. 

*All bin Abu j£lib, the cousin of the Prophet and his son- 
■.n-'law, was the fourth caliph. 5ncy. of Is lam , i. pp. 283 ff. 

62. A poorly attested tradition quoted from out al-qulub . 

63. 'Ubai bin Ka'b, a Helper, died A.K. 22 or 30, He wrote 
down some of the prophetic revelation for Huhanmad. Ibn Jajar, 
^Biographical Dictionary of Persons who knew Mohammed , Calcutta 
1856, i. pp. 30 ff. Ibn Qutaibeh, Handbuch der Geschichte , 
WUstenfeld, Gottingen 1854, p. 133. 

64. Zaid bin Aslant al-'Adawx (d. 36) was a freedman of the 
Caliph 'Umar and a reliable traditionist . Ibn Jfejar, ii. p, 39 j 
Flugel, kitab al-fihrist, Leipzig 1871-72, pp. 23, 225. 

65. Cf. Qur. 9*88,94; 83*14. 

66. Al-^&qq, Allah as the Absolute Reality. 

67. A well attested tradition says al-'Iraqi. 

68. A very doubtful tradition according to al- f Iraqi, 

69. Sunnah, usage or way of life. Bncy. of Islam, iv. pp.555 ff 
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70. Mainun bin Ifehran, Abu 'Amr bin mhran al-Jazari, (d.115 or 117) > 
s Follower. He was t cloth merchant and tax collector under 'tsar 

hln ' A * d al -'A 2 ix. £bn Qutai^ah, p. 228; Ibn ^gri Bardii Annals?, 
i. pp. 291, 308. 

71. A part of the following tradition, see 72. 

72. A tradition given by Ahmad from Abu Sa'id al-Khudar?.. Ten- 
sinck, Handbook, p. 95 a. Previously quoted Ihya * i. p, 109. 

Of. Hassignon, Sssai sur Les Origins s du Lexipue Technique de la 
Mystique tfusulmane , Paris 1922, p, 138. 

73. Dhikr , often written 2 ikr , includes the remembrance of the 
heart and the act of making mention with the tongue. See 5ncv 1 of 
Islam * i, p, 958. 

74. Kashf , mystic unveiling, gncy. of Islam , ii. pp. 787 f. 

75. Cf. the separated form or intellectus agens of Tbn Slna’s 
doctrine of the intellect. Brett, op.cit. ii. pp, 57 f. 

76. An unsupported tradition, says al-' Iraqi, 

77. A rather poorly attested tradition quoted from qut alyqulub ; 
it precedes in Ihya* , i. p. 63. 

78. See Wolfson's Internal Senses , op.cit, p. 93 n.; also Taliur 
Rahma - n » The Psychology of Ibn-l-Sina , Islamic Culture, ix ; Mo. 2, 

April 1935, p. 354. 

79. Hutakallimun, theologians. Sncy. of Islam , ii. pp, 672 ff. 


80. Uadhahib, sects or schools, generally the four orthodox schools 



of Malik, al-Shafi'-i» Abu panifah, and Ahmad bin flanbal. 

Sncy, of Islam , ii. p. 104 f; cf. also iv. p. 252. 

81. The reference is to the syllogism* 

82. Thirhid. Jurjani, kitab al-ta'rjfat , p. 73, says that tawh£d 
consists ins experientiallv knowing Allah's lordship; declaring 
His unity; and denying that there is any other like Him. The 
term is thus practically synonomous with Muslim 'theology' in 
the narrower sense of that term. Sncy. of Islam , i. p, 306; 

ii. P. 704. 

83. Iaae, Lexicon , p. 2416, says. "Every infant is horn in a 
state of conformity to the mtural constitution with which he is 
created in his mother's womb, either prosperous or unprosperous 
(in relation to the soul)." See also note 45. This is a 
tradition from Abu Hurairah related by all. Vensinck, Handbook , 
p. 43 a. of. Tertullian's "Anima nature liter Christiana." 

84. Thn 'Umar,* Abdallah bin 'Umar bin al-Kha'Jtab, a Companion 

and the son of the second caliph, d, 73. Sncy. of Hlaa . i. p.28 f. 

85. A very uncertain tradition, possibly confused with that men- 
tioned in n. 62, says al-' Iraqi. 

86. A tradition given in qut al-qulub and al-risalah al-qushairiyyah 
with no basis of authority, says al-'lreq£. 

87. A well attested tradition given by Ibn Jflajah from 'Abdallah 
bin 'Umar. Wensinck, Concordance , ii, p. 78 b. 
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88. f Umar bin al-Khattab was the second caliph; died 23 A, H. 

Sncy, of Islam , iii. pp. 982 ff. 

89. “adrah - see 5scy. of ii. p. 207. 

90. 2. in Commentary gives another reading: "and His Kingdom is 
mde up of His servants and His works." This passage is an assertion 
of the unity of Allah, the Self-existent One, which also guards 
against the possibility of there being anything in the universe 
which owes its existence to other than Him. 

91. See art. Djanna , 2ncy. of Islam , i. p. 1014 f. 

92. Ahl al-haqq, a general term for Muhammadan mystics, 'the 
followers of reality*, according to the usage here by al-Gharzall. 

See Nicholson, The Mystic8__of Islam , G. Bell 4 Sons, London 1914, p.l. 

93. Tkqltd, faith based on blind acceptance of custom and author- 
ity, Bncy. of Islam , iv, pp. 630 f. 

94. 2. gives a further analysis of these degrees of faith which is 
ta*an from other writings of al-Ghazzali. The first two are from 
iljam al-fawamm , and the third from mishkat al-anwar , The first 
degree of faith, or that of the rank and file, is blind imitation. 

It comes through: (1) hearing the doctrine from someone who is an 
authority worthy of trust, as a child trusts a parent or teacher; 

(2) hearing in convincing circumstances something known about pre- 
viously; (3) hearing a doctrine that appeals to the nature of the 
individual, which is the weakest of all types of faith. Ttie faith 
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of the theologians is the second degree, and it is mingled with 
some logical reasoning. It may he: (1) belief resting on complete 
proof which has been worked out step by step, which is the highest 
rank of this sort; or (2) belief resting on the well known stock 
arguments of leading teachers; or (3) belief resting on written 
proofs, such as those used in debates and correspondence. The 
third degree of faith, which is that of mystics, is seeing with 
the light of certainty. (1) it is belief that all other than Allah 
has no essential existence, but only contingent and figurative 
existence. Man therefore is the absolute possession of the One 
Unique Ruler who has no partner. (2) This is followed by advance- 
ment from the level of the figurative tc an ascent to the summit 
° f reality ’ until & clear vision is experienced that the face of 
Allah is the One Existence, and all else is eternally perishing. 
Cf. Qur. 28j88. (3) After attaining the heaven of reality there 

is no existence seen save Allah and the believer is devoid of all 
feeling of self or of other than Allah, and is lost in contempla- 
tion of Flim. This state, in which a 'passing away* (fana*) takes 
ple:e 1. figuratively called ’union’ (ittihad), but is in reality 
an experience of the Divine Unity (tavhid). gee also i&cdonald, 
Religious Attitude , pp. 245 ff. 


95. This quotation is in pootic form and might be reproduced 
approximate ly as follows: 
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l&n's mind a two- fold intellect appears t 
The one instinctive; the other what be hears. 

That which is heard avails naughty save when joined 
To that which is instinctive in the mind. 

Just as the sun which shineth in the sky 
Is of no worth without a seeing eye, 

96, A tradition quoted by Tirmidhi, hut not well attested. For 
Z’s discussion of this and the following tradition see itbaf , i, 

PP. 461 f. 

97, A poorly attested tradition, 

98, Qalam, pen. See 5ncs of Islam , ii, pp. 675 f. (£alara). 

99, Javhar, substance in the philosophic sense, Incy. of Is lam , 
i. pp, 1027 f. ; Wolfson, The Philosophy of Spinoia , Harvard 
University press, 1934, i. p, 64 n,2. 

100, 'Arad, accident which exists in a substance, ^ncv. of Islam , 
i. P. 417. 

101, Atihha', doctors of medicine. 5ncy. of Islam , art, Jlbb, 
i' tr . PP. 740 f, 

102, Shari'ah - 5ncy, of Islam , iv, pp, 320 ff, 

103, A weak and generally denied tradition, says Z. 

104, Al-pasan bin Abu al-JIasan al-Basri, a very prominent and 
learned traditionist and pious ascetic, tncy, of Islam , ii. p.273. 
He lived A.H. 21-110, 

105, This is apparently an extension of the teaching in the Qur'an 
about the supernatural aid given to f tsa (2j81, 254; 5*109), so ae 
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to include all the propheta. Hie meaning of the term 'Holy 
Spirit' here is probably explained by the words which follow, 
'divine power sufficient for all things'. Baidawi on the above 
pessages gives this as one meaning of the 'Holy Spirit', another 
of course, being Jibrll. See also n.U. 

106. Jufl, a Muslim mystic. Bncy. of Islam , art. Tesaewuf, 


i T ' ppl 681 ff -s Wilson, Remarks of Suflism and its Relation to 
Pantheism and Islam , Islamic Culture v. Ro.l, Jen. 1931, pp.142 ff. 

107. yor a close and interesting parallel see the statement of 
Philo quoted in Brett, op.cit. i. p. 249, here given in rart. 

become Wh ! n , r C f“ t0 ° y work enipt y> * haTe suddenly 

full, ideas being in an invisible manner showered upon 

me and implanted in me from on high; so that through the in- 
fluence of Divine Inspiration I have become greatly excited, 
and have known neither the place in which I was nor those who 
were present, nor oyself, nor what I was saying, nor what I 
was writing." 

108. Sabah, secondary cause, Sncy. of Islam . Supp. p, 191 f. 

109. flhhy, prophetic inspiration. ?ncy r of pp< 1091 ff. 

Z. gives six varieties of wahy , as follows: (1) that which comes 

as the ringing of a bell; (2) that in which an angel appears and 


addresses man; (3) visions in sleep; (4) that which comes, being 


cast into the heart; (5) Jibrll comes (to the Prophet) in his true 
form, having six hundred wings, each one of which fills the horizon; 
(6) Allah speaks to him directly as He did the night of the heavenly 
journey. This is the highest sort. 
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110. 'UlamaJ, the learned. See Sncv. of Islam , iv. p. 994. 

2. says in commenting on this that there are three kinds of 'iln 
mentioned by Ihn 'Arabi, as follows: (1) intellectual knowledge, 
whether axiomatic or rationally proven; (2) knowledge of states, 
which is learned only through experience; (3) knowledge of secrets, 
which is above the intellect, and is received only through the in- 
breathing of the Holy Spirit. 

111. The Preserved Tablet, Sncy. of Islam , iii. pp. 19 f; also 
Wen sinck, On the Relation between Ghazall's Cosmology and his 
Mysticism , pp. 16 ff. 

112. 2. says that knowledge is gained in the following wayst 
(1) through intuitive intelligent# and senna contact; (2) 
through sight, based on intellectual or sensible premises; (3) 
through the report of others, hearing, or reading; (4) through 
general inspiration (wahy), (A) through the tongue of an angel 
who can be seen, (B ) through hearing the voice of an angel without 
seeing him, or (C) through a casting into the heart, either during 
waking hours or when asleep, 

113. 2. says that this elevation above thetaorld of sense is the 
first ascent (al-mi r raj al-awwal) of the traveller on the mystic'? 
path, 

114. Ghurrah - whiteness. Probably the reference is to the white 
leucoraa which so often causes loes of sight in Eastern lands. 
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115. Ifurid, novice or neophyte. 5ncy. of Islam , iii. p. 735. 

116. Zuhd, asceticism. 5ncy. of Islam , iv. p. 1239. 

117. Z. says that this is the first stage or the true beginning 
of the mystic's path, 

118. Zawiyah. See Sncy. of Islam * iv. pp, 1220 f. 

119. Ifera'id. See rfcrd, gney, of Islam , ii. p. 61; Tthaf, i. p.14-4. 

120. Rawatib , superrogatory performances of worship which precede 

and follow the prescribed prayers. See also Calverley, W orship in 
Islam , l&riras 1925* pp, 21j 186 ff*. ; 5ncy. of Islam , iii. p. 1129. 
121 « 7516 hadith al-nafs is equivalent to al-khatir al-nafsi (q.v. 

od, p. xli ). See al-risalab al-qushairiyyan , Cairo 1290, 
i. P. 182; iii, p. 180; *aidawi on Cur. 50*15. It is the lightest 
type of sin, and according to some, is not even to be reckoned as 
sin on the day of judgment. 2ncy. of Islam , ii. P . 927 a. See 
also translation, p. 160. 

122. An accepted tradition quoted by Ahmad from Ibn al-Aewad, 

123. Fiqh. See Sncy. of Islam , ii. pp. 101 ff, 

124. flawass, external senses. See Islamic Culture , ix, No. 2, 

April 1935, pp. 344-351. 

125. Khayal, the power to preserve the forms of sensibles per- 
ceived by the common sense after the objects themselves have been 
removed. It is a storehouse for the common sense, placed in the 
back part of the front ventricle of the brain, jurjanl . p. 107. 
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See also Wolfson on the Internal Senses, op. cit. p. 100 n. ; 

Islamic Culture , ix . No, 2, April 1935, p. 353. 

126, Cf. Ibn slna's three modes of existence. Things are ante 
ras, in the mind of Allah; in rebus , natural existence together 
vith its accidents; and post res , as conceived by the human in- 
tellect. Ueberweg, op. cit. i. p. 413. Al-Ghazzali has merely 
subdivided this third division, post res , into imaginative and 
intellectual existence. In this chain of modes of existence we 
see some of the influence of Neoplatonism on the Arabian philo- 
sophic thinkers, 

127, Cf. the Aristotelian idea of the human soul es a microcosm, 
uniting in itself all the faculties of the other orders of animate 
existence and distinguished byvoOi # ijeberveg, op, cit. i. p. 168. 

128, iSan's potential intelligence is made actual from two direct- 
ions} divine inspiration, and reasoning and argumentation. This 
was taught by Ibn Sina, ( Islamic Culture , op. cit. pp.356 ff,; 
Ueberweg, op. cit. i. pp 412 f.j Brett, op. cit. ii. pp. 51, 57), 
and further developed by al-Ghazzali who added $ufi elements as 

we find here. The soul of man, or his heart, is between sense 
perception and divine illumination and is influenced by them both, 
in the sense that both are sources of knowledge. This is similar 
to what al-Ghazzali has already told us of man's being 
between the angel and the demon, in th« sense of being influenced 
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by then both in the sphere of conduct. 

129. The first part is a veil attested tradition given by al- 
Bukhari and Muslim from Abu Hurairah. The latter part which 
begins 'for this devotional exercise- etc. is a poorly attested 
later addition. Wenainck, Handbook, p 0 97 a, 

130. A hadlth qudsi ( Bney. of Islam , ii. p. 19 0 h . ; iv. p .336 a) 5 
I do not find its source , 

131. Z. gives a proverb which says that wisdom descended (in 
special power) upon three bodily members: the brain of the Greek, 
the band oi the Chinese, and the tongue of the Arab. 

132. Z. says that the knowledge here referred to is the believer-e 
experiential knowledge of Allah. 

133. A tradition from Ibn ttee'ud related by al-3ukhari and Muslim. 

Cf. ahadlth qudsiwah . . Nos. 49, 258. 

134. AhU Bakr al-£iddiq, the first caliph, Sncy. of Islam , 
i. pp 80 ff.j iv. pp. 402 f. 

lo5. Mithqal, here apparently a standard weight, although the 
passage has some textual variants. Equivalent to one and one half 
dirhems or twenty on rats, says lane. 

136. A generally accepted tradition from Abu Sa'id. See Wensinck, 
Concordance , ii. p. 22 b. 

137. A good tradition from Ibn 'Umar. 

138. Ibn 'Abbas, 'Abdallah, a cousin of the Prophet and a cale- 
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brated traditionist and commentator, d. 68 or 69 or 70. 2ncy. 
of Islam , i. pp. 19 f. 

139, The first part of this tradition has preceded, n. 103. 

Al-^ Iraqi says that he finds no authority for the addition, T^e 
word jilliyyun, Seventh Heaven, comes from the Hebrew 'elyon. 

Cf. Qur. 83,18-19; Genesis 14,18. gncy. of Islam , ii, p . 469 h. 

140, A tradition quoted hy al-Tirmidhl from Abu Umamah; see also 
SlZSi’ 1. P. 6 ana ii. p. 215. Wensinck, Concordance * ii. p, 151 a, 

141, The tradition proper probably ends here, the rest being a 
quotation from the qut, says 2. This is also evidenced by the 
statement of al-' Iraqi that the first part is a tradition of Anas 
given by Abu Na'im, but that he finds no source in tradition for 
the rest of the quotation. The first part is also quoted in the 

P* an< * al-3aidawi in his comment on the preceding 
Qur'anic quotation, 29,69. 

142, A veil known tradition from Ibn * Abbas'. 

143, An accepted tifadition from Ibn l&s'ud; also Ihya' , i. p. 68. 

144, a tradition related by Ahmad and others from Ibn 'Abbas; 
also Ihya' , i. p. 33. 

145, An accepted tradition, varying considerably in form. In 
Thja^, i. p, 254 it is given as follows, "The Prophet did not dis- 
close to me anything which he concealed from the people save that 
Allah gives a servant understanding in nis Book." 
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146. Abu 1-Dardi' al-Kharraji al-Anssri, a great Qur'an scholar 
and Qadl in Damascus where he died in 31 A.H. 5ncy. of Tslsm . 

i. P. 82. 

147. Saiaf , the Fathers, i.e. Companions, Successors, Followers, 
heads of Schools, etc. Diet, of Tsch. ^rms . p. S 76 f.j Hughes, 
Dictionary , p. 560 a. 

148. Firasah, divinely given intuition. Hncy. of Tsler,. ii.p.lOSb. 

149. A tradition quoted by al-Tirmidhi from Abu Sa'id; also Ihya' , 

ii. p. 259. 

150. An accepted tradition of al-gasan al-3asri quoted by al- 
Tirmidhi. In Ihya' , i, p, 52 it is given, "Knowledge is two-fold, 
a knowledge on the tongue, which is Allah's argument (hujjah) 
against His creatures; and a knowledge in the heart, which is the 
profitable knowledge." 

151. Al-Bukharl quotes a similar tradition from Abu Hurclrah, 
and Muslim from 'I'ishah. 

152. The meaning apparently given to this quotation here is quite 
different from that of the Qur'anic context. 

153. Siddlqun, those who accepyand assert the truth of Allah and 
His Apostle. See Qur'an 4t71 and 57:18 with Baidawi’s eonanent on 
the latter verse. For the early usage of the term see Hassignon, 

Eg pul t p. 193, Cf. the use of al-tiddiq* the great believer* 
with the name of Abu Bakr, Bncy, of Islam , iv, p, 402 b. 


154. (add) Cf. Margaret Smith, Studies in Barly Mysticism , ?5lc 
mil lan, New York, 1931, by index; JHAS, 1913, p. 56. 
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154. Abu Tax id al-Bistaml, also known as Bayazid ( d. 261 or 264), 
a Persian pantheistic Sufi, thqferandson of a Magian, probably the 
first to introduce the doctrine of fana' , self-annihilation. g PC y. 
of Islam , i. p. 686 A Supp, p, 42; Kassignon, Sssai , p, 247 ff, 

155. aim ladunni, the meaning here seems to be knowledge learned 
directly from Allah by a spoken word or a vision without the me- 
diation of prophet or angel. The term is also used of a direct 
certain knowledge of Allah's essence and attributes. Diet, of 
Tech. Terms, p. 10 66; Massignon, Yssai , p. 1X1. 

156. Al-Ghaxzali uses akhbar for traditions which go back to 
Lfuhannaad, and ^athar for traditional sayings which go back to the 
Companions. See 5nc jr,_of Islam , art. r^abar, ii. p. 859. 

157. Jahabah, the Companions of the Prophet. See ?ncr t of jslam , 
art'. Ashab, i. pp . 477 f, 

158. l£bi*un, the Followers who came after the Companions, gney . 
of Islam , iv. p. 583. 

159. Khutbah, the regular Friday sermon in the mosque, Bncy. of 
Islam, ii. pp. 980 ff. 

160. Sariyah, an expedition which travels at night, here per- 
sonified in direct address. 

161. Karamat, Bncy. of Islam , ii. p. 744. 

162. Anas bin Malik, Abu pamzah, (d. 91 or 93), one of the moat 
prolific traditionists. Ency. of Islam , i. p. 345. 



212 . 


163. 'Uthman, Abu 'Amr <Uthman bin 'Affan, the third caliph, 
d * 35 « 5acy r of Ta lnm. iii. pp . 1008 ff. 

164. Abu Sa*id Ahmad bin 'Isa (Huhammad) al-Kharraz al-Baghdadi, 
a famous mystic and companion of Dhu ’1-Nun and others, d, 277 or 
286, Al-Qushairi, al-risalah , Cairo 1304 , pp. 28 f. 

165. Zakariya bin Da'ud. I cannot identify him. 

166. Abu l-^Abbas Ahmad bin Wuhamnad bin Uasruq al-yusi, a mystic 
and pupil of al-Uuhasihi, d. 295 or 298. Al-Cushairl , p . 2 9 j 
yassignon, 5s sal , pp, 209, 223. 

167. Abu 1-fladl al-Hashirai. I am not sure of the identification, 
but he may be the mystic irho studied Indian mysticism and brought 
it into Islam. See Massignon, gssai , pp. 68, 70, 78. 

168. Ahmad al-Naqib. I cannot identify him. 

169. Al-ShiVi, Abu Bakr, (247-334), a famous Sunni mystic. 
gncy. of Islam * iv. p. 360 f. 

170. Uu^nis al-Khadim (al-Muiaffar), a famous 'Abbesid general, 
d. 321. Ency. of Islam , iii, 723 f. 

171. pamiah bin 'Abdallah al-'Alawi, a traditionist. Annales 
at-Thbari , Series iii. YOl.l, p. 254, 1 4, p, 258, 1 12. 

172. Abu 1-Khnir al-Tinani al«A q*a', a mystic noted for 
and firasah , d. 340-349. Al-Cushairi . p. 34; Al-Sba'i'ini, 
al-tabaqat al-kubra , p, 87, 

173. Abu Ishaq Ibrahim bin Da'ud al-Raqqi, d. 326, a leading 
shaikh among Damascus mystics. Al-Cushairi, p. 34. 
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174. Al-Khitfr (al-Khadir), a popular figure of uncertain iden- 
tity often referred to in legend and story, 3ncy. of Islam , ii. 
pp. 861 ff. ; Islamic Culture , April 1929, p, 317; Lfessignon, 

5s sai l pp. Ill f, 

175. Hat if , 5n» ^y. of Islam , ii. p. 289. 

176. Uujahadah, the struggle against the desires of the lower 
nature by compelling it to conform to the demands of the religious 
law, Jurjani, op.cit. pp, 216, 290. 

177. Abdal, Substitutes, persons who are spiritual pillars by 
v^om Allah continues the world in existence. Mo one can identify 
them. For the §uf! hierarchy and further definition see, Hughes, 
Dictionary i Lane, Lexicon ; Sell, The Religious Orders of Islam . 
1908, p. 24 f,j Sncy. of Islam, Supp. p. 35; Sfessignon, SBsai , 

PP« 112 f. The term here seems to he used non-technically for 

a Muslim saint. 

178. Abu' Sulaiman al-Darani (d. 205 or 215), a mystic who devel- 
oped the doctrine of gnosis in £ufism. Ihn Khallikan . ii. p.88; 
Hitti, History of the Arabs , p. 434; Massignon, Sssai, pp. 197 ff. 

179. '.Viswas, cf, al-khatir al-shaifani, Introd, p, xlii. 

180. Khidhlan, desertion. See flensinck, The Muslim Creed , pp. 143 
and 213. 

181. A tradition from Ihn Mas'ud quoted by al-Tirmidhi and al- 
Nasa^i. 'Stnsinck, Concordance , ii. p, 98 a. 
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182. A tradition given by Muslim, 2. gives a number of variants 

of this tradition. See Sncy. of Island art, Shaitan* iv. pp, 286 f, 

183. Jarir bin 'Ubaidah. al-'Adawi (Cairo text has Jabir) . I can- 
not identify him, 

184. Al-'Ala' bin Ziyad bin Water al-'Adawi al-Basri (d. 194), 

a Follower and tradition!?*. Al-Sha*rani . op.cit. p. 28; al-Nawawi, 
tahdhib al-as ma* > TT&s tenfold* Gottingen 1849* p, 540, 

185. 'Uthman bin Abu l-<ls al-Thaqafi (d. 51 or 55), one time 
governor of jS'if and Bahrain. Ibn gajar , ii, p, 1098 f . • ibn 
Cutaibah , p. 137, 

186. Khinxib, according to Z.; Hughes, Dictionary , and Uuhlt al - 
Wuhit, Beirut 1870, give khanzab : Tt.j al-'Arus and Pisan al-'Arab 
give both Towellings and also kfrunzub . The word means a piece of 
decayed meat, and is applied to the demon who interferes with the 
ritual prayer. The *Li aays that Ibn al-Athir quotes the tradition 
about khinzib among the traditions on ritual prayer, 

187. Al-Efelhan, also al-^lahan. The name signifies grief or 
distraction of mind. This demon deceives by calling for an abun- 
dance of water for the ritual ablution. Ifuhlt al-mihit p, 2287; 
see also flishkat , ii. c h. 7. 

This tradition is quoted by al-Tinnidha and Ton tfijah from 
Obai bin Ka'b. 

188. Tte/awwudh, Hughes, Dictionary, p. 624 a. 
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189. See ^ensinck, Concordance « i. p. 532 a. 

190. Mujahid bin Jabr al-Makki (d. 101-4 or 111), Successor. 

— i, p. 568; Al-Navavl , p. 540; Massignon, Sssai, 

PP. 142 f, 

191. A poorly attested tradition given by Tbn A^u 1-Dunya and 
othe rs . 

192. Ibn tfeddah, Kuhannsid, (d. 287), a traditionist and ascetie, 
and a f roadman of 'AM al-Raiaai^-in Mu'awiyah al-Anarf. in Spain. 
Sfletenfeld, Dahabi, Liber Classlcum yirorum , (Jottingen 1834, ii. 

P. 61, Ho. 15; 3ibliot eca Arabo-Slcula , H. Aaari , Torino e Kona 
1881, ii. p R 495, 702; Urn Khallijcan . iii. p. 85. 

193. A baseless tradition, says al-' Iraqi. 

194. A universally accepted tradition, except for the last clause. 
See also Ihya' , i. p, 208; Sfcnainck, Concordance , i, p, 342 a. 

195. pijrah, Sncy. of Islam , ii, p, 302. 

196. Jihad, 3ncy. of Is lam . i, pp. 1041 f, 

197. A well attested tradition given by al-Jfesa'I, says al-' Iraqi. 

198. This passage is undoubtedly autobiographical. 

199. A tradition quoted by al-Nasa* i fron Anas, says a 1-* Iraqi. 
Given as a verse missing from the Qur'an in an article by Arthur 
Jeffery, Abu *ubaid on the Verses Missing from the Qur'an, The 
Moslem World , jocviii, No.l, Jan. 1938, p. 64. 

200. A tradition accepted by all, from Abu Hurairah. See also 
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IhZti, 1. p. 43; Wensinck, Cancrdanr. .^ p. 139 a. 

201. 'tsa, the Jesus of the Bible. Sncy. of Islam , il. pp.524 ff, 

202. The last hook of the third quarter; Thya' , ili. p.326. 

203. 2 . quotes a tradition from A hu Sa'ld related hy Ahmad and 
others that Satan said, "By thy power, o Lord, r shall not leave 
off leading thy servants astray as long as their breath is in 
their bodies. " The Lord answered, "By my power and majesty, i 

shall forgive them when they seek forgiveness of me." Cf. Qur. 
38:83-84, 

204. Afcaad quotes this tradition from Ahu Hureirah. 

205. 'Abdallah bin Uas'Sd bin Ghafil, Companion, d. 32 or 33. 

5ncy. of Telam. ii # p> 403 ,. 

206. Qais bin al-pajjaj al-Kala'i al-Kisrl, a traditionist, d. 229. 
Biographies des Ihn Ishfto ad-nehaht. Fi 8eher , ^iAen 1890, p. 14. 

207. Al-Basa'l quotes this tradition which is well attested. 

208. Rahib, Ency. of Islam . iii. p , n 0 3 b. 

209. An accepted tradition. Z. gives several forms of it with 
their narrators. A much longer form is given in Ibn Jawii, talbie 
iblis ; pp.26 ff, 

210. Kaba'ir. The great sins here referred to are adultery, 
murder, and worship of another beside Allah, Muslim theologians 
divide sins into two classes! great sins (kabirah, plu. kaba'ir ), 


and little sins (saghlrah, plu. sagha'ir ). This division is based 



on Qur. 53t33 and similar verses. The lesser sins are^ faults and 
imperfections inherent is human nature, Hie greater sins include 
the three here mentioned and theft, etc. Great sins have a spe- 
cific punishment, Christian influence is seen early in Ifuslim 

Wensinck, Handbook, p, 215 b, 

tradition bringing in the seven mortal sins; Thus the two-fold 
division correspond? in general stth the Christian categories of 
mortal and rental sins. For discussion and bibliography see 
Hastings, Dictionary of Religion and Sthics . xi. pp.567 ff.; and 
Sncy, of Islam , art. Khatl'a, ii. pp, 925 ff. 

211. An accepted tradition quoted by al-Bukhari, says a 1-* Iraqi . 

212. Uukallaf. 2very sane human adult is responsible for his 
acts and will be judged for them in accordance with the provisions 
of the divine law. Angels and jinn are also said to be mukallafun 
in relation to the Prophet Muhammad. But angels are given an in- 
born disposition to obedience, gashiyat al-Bai.juri on Ftedali, p.14 
Sncy. of Islam , art. *Takllf, p# 631; Diet, of Tech. Terms . 

p. 1255; Doxy, Supplement , ii, p. 485. 

213. Musa, the Biblical Hoses. Sncy. of Islam, iii. pp. 738 f, 

214. i,e. one who is not dhat mshram , or a woman so closely 
related that aman could not marry her. Lane, Lexicon , p. 556, 

215. A fairly well attested tradition the authenticity of which 
is discussed by Z. at length. Wensinck, Concordance, i. p. 409 a. 

216. Huh, the Biblical Noah. Sncy. of Islam , iii. pp, 948 f. 
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217. For this meaning of *agaba see Lichtenstadter, Women in the 
Aiyem pl-'Arab , Royal Asiatic Society, London 1935, pp. 31 ff. 

218. Yahya bin Zakariya, the Biblical John the Baptist, Sncy. of 
Islam , iv, pp. 1148 f, 

219. §alah, also $alat , Sncy, of Islam , iv. pp. 96 f,; Calverley, 
Worship in Islam , introduction. 

220. i.e., he stays there a long time, says z. 

221. These are two technical phrases often used. Cf. Qur. 22:42; 
IhyaJ , iv. book 9. 

222. §afwan bin Salim, Abu 'Abdallah al-Uidani, Follower, d, 132 
or 133, a traditionist and ascetic. Wustenfeld, Dahabi, Liber 
Classicua Virorum, i. pp. 24 f.j Al-Sh a'rani, al-tabaoat al-kubra . 

P. 30. 

223. 'Abdallah bin flanjalah bin Abu 'fcnir el-Rahib al-Angarl, 
a traditionist, d, 173. Ibn Ha.lar . ii, p. 731. 

224. A fairly well attested tradition given by al-Tirmidhl. 
Wensinck, Concordance , i. p. 129 a. 

225. A well attested tradition somewhat expanded. The tradition 
is from Abu Hurairah and is given in most of the large collections. 

Professor As/n, in Algazel , p. 460 n., says that this tradition 
seems to h&ve arisen from the following sources: (1) The story of 
the Apocryphal Gospels of the idols in Igypt falling down when 
Jesus went there. (2) Luke 2:13. (3) A very curious idea of 
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S"t, Ignatius * quoted by St. Jerome (in Bvangelium secundum l*at- 
theum, Liber i, cap. l.) : Cuare non de simplici virgine sed de 
de&ponsata concipitur? Martyr Ignatius etiam quartam addidit 
causan cur a desponsata conceptus sit: ut partus, inquit, ejus 
celaretur diabolo, dum eum putat non de virgin* sed de uxore 
genera turn. 

226. i.e,, a care-free heart, with no worries about a means of 
gaining a livelihood. 

227. Jahannam, the Muslim hell, Bncy. of Islam , i. pp. 998 f, 

228, Thabit al-Banani, Abu Muhammad al-Basri, a Quraisfaite 
traditionist, d. 21-29. Ibn Cutaibah . p, 241. 

229, A fairly reliable tradition. 2. gives various readings a nd 
their authorities. 

230, Khaythamah bin 'Abd al-Rahman, a traditionist, the son and 
grandson of Companions, d. 86. Dahabi, Liber Classicum Virorua . 
i- P.8. 

231. Sufyan, Abu 'Abdallah Sufyan bin Sa'id bin Masruq al-Thawri 
al-Kufl, a celebrated theologian and ascetic and reliable tradi- 
tionist, 97-161. Bncy. of Islam , iv. pp. 500 ff. 

232. Abu Unamah (imamah) al-Bahill, Companion, d, 81 or 86, 

Ibn Cutaibah, p. 157 f.; Massignon, Sssai, p, 127. 

233, A poorly attested tradition, says al-'Iraqi. See ahadlth 
aHlSinSJi. Nos. 452, 636-7. Bncy. of iaUn. iT . p . 286 . 
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234 « cf * ahl al-ahwa' , Bncy. of Islam , i. p. 183. 

235. Jlitimah, the daugfaxer of Muhemmad and wife of 'All, d. 11, 

Sncv. of Tsl*m. ii. pp, 85 ff. 

236. A tradition accepted by all, Wensinck, Concordance ., i.p.187 b. 

237. A tradition from Abu Hurairah, accepted by all, 

238. Al-Shafi'i, al-Inem Ab^ * Abdallah Muhammad bin Idris, 150-204, 
the founder of the school of law which hears his name, 3ncy, of 
Islam , iv. pp. 252 ff. 

239. Abu flanifah, Muslim jurist and founder of the genifite school, 
(c. 80-150). Bncy. of Islam , i. pp. 90 f. A Supp. p. 6. 

240. Abu 'Abdallah Malik bin Anas bin l£lik, jurist and founder 
th0 ^ Ulcit e school, (c. 94-179). Bncy. ox Islam , iii.pp. 205 ff. 

241. Ahmad bin Muhammad bin fianbal, a celebrated theologian for 
whom one of the four schools of canon law is named, (d, 241). 
gncy. of Islam, i, p. 188; Ithaf, i, pp. 214 f. 

242. cf, Qur. 3j5 umm ul-kitab , with Baidawl's comment. 

243. Cf. Al-Ghaazali's book iljam al 'awamm 'an 'ilm al-kalam , of 
which a brief abstract is here given. This tract was written to 
show that the common people should not study theology because of 
the danger of a wrong idea of Allah and His attributes through 
literal interpretation of terum applied to Rim, such as: form, 
hand, foat, descent, movement, sitting on the throne, etc. Those 
who hold these literal interpretations think that they are following 
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the "belief of the Muslim fathers ( salaf ) . So al-Ghazzali writes 
first to explain the True doctrines of the fathers, i.e., the 
Companions and the Followers, This is that whenever one of the 
common people nears any such statements he is obligated to do 
seven things- (1) To believe that Allah is fer ebove a corporeal 
nature or any of its concoiuliaats. {2) To believe that what the 
Prophet taught was true in the way he said it and intended it. 

(3) To confess his inability to grasp the subject and that it is 
not his province, (4) Not to seek its meaning which would be in- 
novation, nor to delve into it which would be dangerous for his 
faith and likely to lead to unbelief. (5) To quote such language 
only as it is revealed without grammatical variation or change, 

(6) To honestly cease investigating it and pondering over it, 

(7) Not to think that because it is hidden from him that it is 
hidden from the Apostle of Allah, or the prophets, the trustworthy, 
and the saints, Al-Ghazzali then goes on in the second part to 
prove that this doctrine of the fathers is the only true teaching, 
and that whoever diverges from it is an innovator. In the third 
part of the book he answers objections raised against his position 
and questions regarding it. He concludes that the happiness of 
mankind lies in a fixed belief in things as they are: in Allah, 

His attributes, His books. His apostles, and the last day, even 
though this belief is not by means of a formulated proof. Allah 



222 . 


does not require more than this of them, 

244. Kafir, Ency. of Islam , ii. pp. 618 ff, 

245. Mubtadi', Ency. of Islam , art. Bid'a, i, pp. 712 f. 

246. a well attested tradition quoted by all, 2. mentions some 
alight variations. 

247. a tradition for which al-'Iraqi finds no basis. z. gives 
two variations of it with sources, but poorly attested, 

248. 'Ala bin £us sin bin 'All bin Abu lib al-$£shim£, Zain al- 
'Jbidin, one of the twelve Shi'ite imams, d, 93 or 94. 2ncy. of 
Islam , i. p. 288, 

249. pafiyyah bint payy bin Akhtab, a Jewess who became the 
eleventh wife of Muhammad after Khaibar, d, 50 or 52. Ency. of 
Islam , iv. p, 57, 

250. Anjar, Ency. of Islam , i, pp, 357 f, 

251« A well attested tradition given by nearly all authorities. 
Teneinck, Handbook , p. 211 a. 

252. A quotation from a poem which might be rendered, 

flavor* s eye to every fault is dull 

But anger's eye is quick to set forth ill. 

253. Abu Hurairah, a Companion and the most prolific traditionist , 
d. 57 or 58. Ency. of Islam , i. pp, 93 f. 

254. Z, quotes a number of traditions which parallel this story 
at certain points. 
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255, Muhammad bin fi6si r bin Jabir al-Basri, a pious ascetic, 
d, 120. Flugel, Fihrist , p, 153 ; De Goeje, Annales de Tabari , 
ii. 1326, 

256. r Abd al-Eahman bin Abu Laila al-Ansari, a Followsr, d. 81 
or 83. Ibn Khali ikan , ii, p. 84; Ibn Bft.lar . ii. p. 1008, 

257- Jibril, Ency. of Islam , i. pp. 950 f. 

258. A tradition quoted by Ibn Abu 1- Dunya* says al-' Iraqi. 

259. afrit, Ency. of Islam , ii. p. 455 a. 

260. Jinn, Ency. of Islam , i. pp 1045 f, 

261. A tradition given by Ibn Abu 1-Du?iya. 

262. Sulaimtn, the Biblical Solomon, Ency. of Islam , iv. pp 519 ff. 

263. A tradition quoted with variations by various authorities, 
Wensinck, Concordance ! ii, p. 87 a. gives it from Ahmad, 

264. One form of this tradition which shows how Satan avoided 
r Unsar is noted in wansinck, Handbook , p. 234 b. 

265. Whb bin Munabbih* a Follower and famous South Arabian tra- 
ditionist and ascetic, d. 110. Ency. of Islam , iv, pp, 1084 f. 

See also article by J. Horovit*, Islamic Culture , i. No, 4, Oct, 

1927, pp, 553-559; and article by F, Krenkow, Islamic Culture , ii. 
No. 1, Jan. 1928, pp. 55 ff. 

266. Du'a*, Ency. of Islam , i. p, 1077 b. 

267. Ibrahim bin Adham bin l&nsur bin Yaxid bin Jabir al-Tamini 
al-'Ijli, a famous ascetic ox Balkh, d. 160-168, Ency. of Islam , 
ii. pp. 432 ff. 
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268. Z. says that this is a proverb. The MSS. indicate that it 
is in poetic form, 

269. Cf. note 33, 

270. For the names of these demons see Tji^, Usan , Jftihlt al-MUhlt , 
Ibn Javzi, talbis iblis , Cairo 1928, pp, 32 f,; Ad-Damiri, H&yat 
al-fliyawan , trans. by Jayakar, Bombay 1906, p. 465. The following 
information may be added to that given here *y al-Ghaizali. Thabr 
is a} so written thubar (Princeton MS), bathr (Ad-Damiri, op.citj, 
and al-abtar , (Ti.j iii. p. 24; Lisan v. p. 99). ibis latter is 
described as a short-tailed snake called a 1- shaitan . Whoever S 665 
it flees from it# and if a pregnant woman sees it she miscarries. 

Mi swat , so named from the stick used to stir up the contents of a 
cooking pot, and thus he stirs up trouble, (Lisan ix. p,198). 
Ad-Damiri gives other names of sons of Satan* lakis , al-haffaf , 
mutawwas g al-ahnas . Cf, also reference to Satan’s seed, Qur,18|48, 

271. The.' call' of the jahiliyyah was prohibited. See al-Bukhari 
in Tfensinck, Handbook , p, 41 a. 

272, See Ih>£j , iv, 104 f. 

273, A weak tradition, says al-* Iraqi. 

274, Aiyub bin Yazid, an unkrown man who related traditions from 
the Followers, says Z, 

275, Jabir bin * Abdallah '.lin 'Amr, a Helper, d. 74 or 78. Ibn 
Cutaibah , p, 156; HajjlKfralfae Lexicon , ii. pp, 332, 334, 
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276. A rather poorly attested tradition quoted in varying forms 
by al-Tirmidhi and others. 

277. Tfehib bin al-3fcrd al-lfekkl (also fltahaib ? 'Abd al-lfahhab), 

a pious traditionist, d. 153. Al-Navawi , p. 620; Massignon, Sssal , 
P. 146. 

278. Ma'yumun, 5ncv. of Islam. art. <Isna, ii. p . 543 . 

279. A tradition related by al-Bukhiri and Muslim from '1'ishah, 
Wensinck, Handbook , p, 59 a. 

280. Dihyah bin Khalifah bin Farwah bin Fudalah al-Kalbl, a Com- 
panion, died in the caliphate of Ifc'awiyah, Sncy. of Islam , i. 

P. 973; iv. p. 57. 

281. A tradition quoted by al-Eukharl and Muslim, ffensinck, 
Handbook , p. 59 a. 

482, pira * 9 in a cave in this place Muhammad used to spend con- 
siderable tine and receive revelations. Ency, of Islam , ii. p.315. 

283, Possessors of hearts, Macdonald, Emotional Religion in Islam . 
JRAS, 1901. p. 725 n, says that al-Ghanall means by this ex- 
pression "those who are of an emotional nature and can be affected 
through the heart," 

284. 'Umar bin f Abd al-'Axix al-Amawi, the eighth 'Umayyad Caliph. 
Sncy. of Islam , iil, pp. 977.ff. His dates were 63-101. 

285, A well attested tradition, quoted by all from Abu Hurairah. 

286. For this tradition see Wensinck, Handbook , p. 111; afradlth 
qudsiyyah , Nos, 120, 127, 202. 
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287. Cf. Qur. 24:13 and 49:12. 

288. For a parallel to the development which follows here, and 

a probable contributing source, see Margaret Smith, The Forerunner 
gf Al-Ghaxali , JHAS, 1936, p, 67 with references there given. 

289. Niyyah, intention, an important principle in all religious 
life and activity in Islam. 5ncy. of Islam -, iii. p. 930. 

290. 'Uthman bin Ma*Cun bin ^abib bin Wahb el-Jamhi, one of the 
earliest Companions end the thirteenth man to adopt Islam, d,3 or 4, 
He showed the ascetic tendency in primitive Islam. Sncv. of 

iii. p. 1011, 

291. Khawlah bint pakim bin f Umayyah al-Silmi was the wife of 
r Uthman bin VSaf'un. «r>d Hi-^greed with his ascetic practices. 

She gave herself to yuhammad as did others. Wensinck, Handbook , 

P. 159 a. 

292. A tradition given by al-Tirmidhl and denied by AJimad, says 
al-' Iraqi. 

293. Muslim quotas this tradition, 

294. Hahbaniyyah, asceticism. Lane, Lexicon , p, 1168 j Sncy. of 
Islam, iii, p. 1103; Uassignon, Sasai , p, 124; Wensinck, Con* 
cordance , i. p. 388 b. 

295. gajj, Sncy. of Islam , ii, pp. 196 ff, 

296. A tradition from Abu Hurairah given by Muslim, 7/ensinck, 
Handbook, p. 111. Cf. also note 286. 
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297. A1-' Iraqi gives several versions of this veil attested 
tradition which is quoted by Muslim and others. Wensinck, 
Concordance , i, p, 194 b, 

298. A well attested tradition given "by many authorities. 
Wensinck, Handbook , p. 172 a. 

299. A tradition given by Muslim from Abu Rurairah. 

300. Cf, note 212, 

301. A tradition given by Muslim from Abu Hurairah, 

302. A tradition which seems to be fairly well attested in 
spite of its varying readings. 2. discusses it at length in 
Ithaf , i, p. 159. 

303. A tradition given by al-Jbbarani, says al-' Iraqi, AJimad 
gives a very similar tradition, Wensinck, Concordance , i. p.160 bj 
Ihya' , ii. p. 93. 

304. Cf, the tradition given by Ibn Uajah and Ahmad, Wensinck, 
Handbook , p, 192 b, 

305. Cf. note 191. 

306. A tradition which is untrue and harmful, says e.l- f Iraqi, 

307. Al-lfuhas3bi, Abu 'Abdallah al-Harith bin Asad, a highly 
trained Sunni mystic and a prolific writer, d. 243, His chief 
work was ri'ayah li huquq Allah which held a high place in 
Is lam ic mysticism and was one of al-Oh* stall's source-books, 

Ency, of Islam , iii. p. 699, See reference in note 288, 



308. A rail attested tradition given by al-Bukharx and Muslin. 
Wensinck, Concordance , i. p. 434 a; Ihya> , i. p. 134. 

309. An accepted tradition from 'A'ishah quoted by all. Ihya* , 
i- p. 59; Wensinck, Handbook , p. 189. 

310. Abu Jahm. rbnjfejar, iv. pp. 62 f.; al-Nawayrl , pp. 686 f. 
Al-Bukhari quotes this tradition in kitab al-libas . 

311. An accepted tradition from Ibn 'Umar, Ihya* , i, p. 59. 

Cf. many similar versions, Wensinck, Concordance , ii. pp.9-10. 

312. A tradition quoted from Ibn 'Umar by al-Bukhar£. 

313. A tradition quoted by al-Tirmidhi and Ibn Uajah, Wensinck, 

Concordance , i. p, 287 b. 

314. An accepted tradition quoted by many. Wensinck- Concordance , 
i. P. 287 b. 

315. A tradition quoted by Muslim and others. 

316. A tradition quoted by al-Bukhari and others 

317. A tradition quoted by Ibn Hajah and others, Wensinck, 
Handbook , p. 95 a. 

318. Shirk, 5ncy. of Islam , iv. pp. 378 ff. 

319. Qada* and qadar, Incy. of Islam , ii. pp. 603-605, 

320. A tradition from Ahmad and others, Cf. ahadith qudsiyyah . 
Nos. 259-261. 
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